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PREFACE, 


THE principal object which I have had in view in this 
volume, as in the two which preceded it, has been to 
assist the researches of those Hindus who may desire 
to investigate critically the most important points in 
the civil and religious history of their nation. Having 
shown in the First Part that the mythical and legendary 
accounts, given in the Puranas, etc., regarding the 
‘origin of the caste system which has long prevailed in 
India, are mutually, contradictory and totally insufficient 
to establish the truth of the popular belief regarding the 
distinct creation of four separate tribes; and having 
endeavoured to prove, in the Second Part, by a variety 
of arguments, drawn chiefly from comparative philo- 
logy and from the contents of the Rig-veda, that the 
Hindus are descended from a branch of the Indo-Ger- 
manic stock, which dwelt originally along with the 
other cognate races, in Central Asia, and subsequently 
migrated into Northern Hindustan, where the Brah- 
manical religion and institutions were developed and 
matured ;—I now come, in this Third Part, to consider 
more particularly the history of the Vedas, regarded as 
the sacred Scriptures of the Hindus, and the inspired 
source from which their religious and philosophical 
systems (though, to a great extent, founded also on 
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reasoning and speculation) profess to be mainly derived ; 
or with which, at least, they all pretend to be in har- 
mony. 

When I speak, however, of the history of the Veda, 
I am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of all the various opinions 
which the Indians have held in regard to their sacred 
books from the commencement, through all the succes- 
sive stages of their theological development, down to 
the present time. To do anything like this, however, 
would be a task demanding an extent of research far 
exceeding that to which I can pretend. At some future 
time, indeed, we may hope that a history of the theo- 
logical and speculative ideas of the Indians, which shall 
treat this branch also of the subject,,may be written by 
some competent scholar. My own design is much more 
modest. I only attempt to show what are the opinions 
on the subject of the Veda, which have been entertained 
by certain distinct sets of writers whom I may broadly 
divide into three classes—(1) the mythological, (2) the 
scholastic, and (5) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brahmanas and Upanishads, who, like the compilers 
of the Puranas, frequently combine the mythological with 
the theosophic element. 

The second, or scholastic class, includes the authors 
of the different philosophical schools, or DarSanas, 
with their scholiasts and expositors, and the commen- 
tators on the Vedas, The whole of these writers belong 
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to the class of systematic or philosophical theologians ; 
but as their speculative principles differ, it is the object 
of each particular school to explain and establish the 
origin and authority of the Vedas on grounds conform- 
able to its own fundamental dogmas, as well as to 
expound the doctrines of the sacred books in such a 
way as to harmonise with its own special tenets. 

The third class of writers, whose opinions in regard 
to the Vedas I have attempted to exhibit, is composed 
(1) of the rishis themselves, the authors of the Vedic 
hymns, and (2) of the authors of the Upanishads, which, 
though works of a much more recent date, and for the 
most part of a different character from the hymns, are 
yet regarded by later Indian writers as forming, equally 
with the latter, a part of the Veda. As the authors of 
the hymns, the earliest of them at least, lived in an age 
of simple conceptions, and of spontancous and childlike 
devotion, we shall find that, though some of them appear, 
in conformity with the spirit of their times, to have 
regarded their compositions as in a certain degree the 
result of divine inspiration, their primeval and elemen- 
tary ideas on this subject form a strong contrast to the 
artificial and systematic definitions of the later scho- 
lastic writers. And even the authors of the Upanishads, 
though they, in a more distinct manner, claim a super- 
human authority for their own productions, are very far 
from recognizing the rigid classification which, at a 
subsequent period, divided the Vedic writings from all 
other religious works, by a broad line of demarcation. 

It may conduce to the convenience of the reader, if I 
furnish here a brief survey of the opinions of the three 
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classes of writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. And this becomes the 
more expedient, as, since the body of this work was 
composed, I have discovered some additional texts of 
considerable importance, representing the tenets of the 
Mimansaka and Naiyayika schools, either in fuller de- 
tail or under somewhat different aspects, which I have 
had to throw into an appendix, and to which it is there- 
fore the more necessary that I should here draw the 
reader’s attention in connection with the other texts of 
the same schools, which are cited in the earlier part 
of the collection. 

The first chapter (p. 1-113) contains texts exhibiting 
the opinions on the origin, division, inspiration, and 
authority of the Vedas, which have been held by Indian 
authors subsequent to the collection of the Vedic Hymns, 
and consequently embraces the views of the first two of 
the classes of writers above specified, viz., (1) the my- 
thological and (2) the scholastic. In the first Section 
(pp. 3-6), I adduce texts from the Satapatha Brahmana, 
the Chhandogya Upanishad, and the Institutes of Manu, 
in which the first three Vedas are described as hay- 
ing been produced from fire, air, and the sun. In 
the second Section (pp. 6-12) are quoted two passages 
from the Vishnu and Bhagavata Puranas, which repre- 
sent the four Vedas to have issued from the mouth of 
Brahma at the creation ; a third from the Vrihad Aran- 
yaka Upanishad, which describes the Vedas, as well as 
other sastras, as being the breath of Brahma; several 
from the Harivansa, which speak of the Vedas as pro- 
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duced from the Gayatri, or as created by Brahma ; 
another from the Mahabharata, which describes Saras- 
vati as the mother of the Vedas; with two from the Rik 
and Atharva Vedas, one of which derives the Vedas 
from the mystical victim Purusha, and the other makes 
them spring from Time. In page 227 of the Appendix 
a second passage of the Atharva-veda is cited, in which 
the Vedas are declared to have sprung from the leavings 
of the sacrifice (uchchhishta). Another text is quoted 
from Manu, which describes the Vedas, along with cer- 
tain other objects, as being the second manifestation of the 
Sativa-guna, or pure principle, while Brahma is one of 
its first manifestations. Two further quotations from the 
Vishnu Purana assert the eternity of the Veda and its 
oneness with Vishnu. The third Section (pp. 12-19) | 
contains various passages from Manu, in which the great 
dignity, power, authority, and efficacy of the Veda are 
celebrated ; together with two other texts from the same 
author and the Vishnu Purana, in which a certain im- 
purity is predicated of the Sama-veda; and two more 
from the Vayu and Brahma-vyaivartta Puranas, which 
derogate in some degree from the consideration of the 
Vedas, by setting up a counter claim to respect in favour 
of the Puranas. <A further passage is quoted from the 
Mundaka Upanishad, in which the Vedas and their 
appendages are designated as the “inferior science,” in 
contrast to the “superior science,” the knowledge of 
Soul. The fourth Section (pp. 20-31) describes the 
division of the Vedas in the third or Dvapara age, by 
Vedavyasa and his four pupils, according to texts of the 
Vishnu, Vayu, and Bhagayata Puranas; and then ad- 
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duces a different account, asserting their division in the 
second or Treta age, by the King Puriravas, according 
to another passage of the same Bhagavata Purana, and a 
text of the Mahabharata (though the latter is silent 
regarding Puriravas). Section fifth (pp. 31-39) con- 
tains passages from the Vishnu and Vayu Puranas and 
the Satapatha Brahmana, regarding the schism between 
the adherents of the Yajur-veda, as represented by the 
different schools of Vaisampayana and Yajnavalkya, and 
quotes certain remarks of Prof. Weber on the same sub- 
ject, with some other texts, as adduced and illustrated by 
that scholar, on the hostility of the Atharvanas towards 
the other Vedas, and of the Chhandogas towards the 
Rig-veda. 

Section vi. (pp. 39-52) contains extracts from the works 
of Sayana and Madhava, the commentators on the Rik 
and Taittirtya Yajur Vedas, in which they both define the 
characteristics of the Veda, and state certain arguments 
in support of its authority. Sayana (pp. 40-47), after 
noticing the objections urged against his views by persons 
of a different school, and defining the Veda as a work 
consisting of Mantra and Brahmana, asserts that it is 
not derived from any personal, or at least not from any 
human, author (compare note 39, p. 51); and rests its 
authority on its own declarations, on its self-proving 
power, on the smriti (¢.e., non-vedic writings of eminent 
saints), and on common notoricty. He then encounters 
some other objections raised against the Veda on the 
score of its containing passages which are unintelligible, 
dubious, absurd, contradictory, or superfluous. Madhava 
(pp. 47-52) defines the Veda as the work which alone 
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reveals the supernatural means of attaining future feli- 
city ; explains that males only, belonging to the three 
superior castes, are competent to study its contents; 
and asserts that, inasmuch as it is eternal, it is 
a primary and infallible authority. This eternity 
of the Veda, however, he appears to interpret as not 
being absolute, but as dating from the first creation, 
when it was produced from Brahma, though, as he is 
free from defects, the Veda, as his work, is self-proved. 
Section vil. (pp. 52-73) contains the views of Jaimini 
and Badarayana the (alleged) authors of the Mimansa 
and Brahma (or Vedanta) Stitras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. This 
view he defends against the objections of the Naiya- 
yikas, insisting that the names, derived from those of 
certain sages, by which particular parts of the Vedas are 
designated, do not prove those sages to have been their 
authors, but merely their students; while none of the 
names occurring in the Veda are those of temporal beings, 
but all denote some objects which have existed eternally. 
Some of these notions are further enforced in a passage 
from the summary of the Mimansa doctrine, given in 
the Sarva-darsana-sangraha, which I have quoted in the 
Appendix (pp. 190-206). The writer first notices the 
Naiyayika objections to the Mimansaka tenet that the 
Veda had no personal author, viz., (1) that any tradi- 
tion to this effect must have been interrupted at the 
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past dissolution of the universe; (2) that it would be 
impossible to prove that xo one had ever recollected any 
such author; (3) that the sentences of the Veda have 
the same character as all other sentences; (4) that the 
inference,—drawn from the present mode of transmitting 
the Vedas from teacher to pupil,—that the same mode 
of transmission must have gone on from eternity, breaks 
down by being equally applicable to any other book ; 
(5) that the Veda is in fact ascribed to a personal author 
in a passage of the book itself; (6) that sound is not 
eternal, and that when we recognize letters as the same we 
have heard before, this does not prove their identity or 
eternity, but is merely a recognition of them as belong- 
ing to the same species as other letters we have heard 
before ; (7) that though Paramesvara (God) is naturally 
incorporeal, he may have assumed a body in order to 
reveal the Veda, etc. The writer then states the 
Mimansaka answers to these arguments thus: What 
does this alleged ‘production by a personal author’ 
(paurusheyatva) mean? The Veda, if supposed to be so 
produced, cannot derive its authority (a) from inference 
(or reasoning), as fallible books employ the same process. 
Nor will it suffice to say (0) that it derives its autho- 
rity from its truth: for the Veda is defined to be a book 
which proves that which can be proved in no other way. 
And eyen if Paramesvara (God) were to assume a body, 
he would not, o that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent sdkhds or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and affords 
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no ground for questioning the eternity of the Vedas,— 
an eternity which is proved by the fact of our recog- 
nizing letters when we meet with them. These letters 
are the very identical letters we had heard before, for 
there is no evidence to show either that letters of the 
same sort (G’s, for instance) are numerically different 
from each other, or that they are generic terms, denoting 
a species. The apparent differences which are obsery- 
able in the same letter, result merely from the particular 
characteristics of the persons who utter it, and do not 
affect its identity. This is followed by further reason- 
ing in support of the same general view; and the writer 
then arrives at the conclusion, which he seems to him- 
self to have triumphantly established, that the Veda is 
underived and authoritative. After noticing the dif- 
ferent grounds on which authoritativeness, and non- 
authoritativeness, respectively, are rested by the prin- 
cipal Indian schools, the Naiyayika is next introduced 
as raising another difficulty, as to the self-dependent 
(or self-derived) authority which is claimed for the Veda. 
What, he asks, is the source of this self-dependent 
authority? He gives four conceivable definitions of 
what it may be supposed to mean, and shows to his own 
satisfaction that they are all untenable. The Mimansaka 
then interposes, and brings forward a fifth definition. 
His conclusion appears to be that authoritativeness springs 
from the constituents or totality of knowledge. 

The question of the effect produced on the Vedas by 
the dissolutions of the world, which is raised among the 
other Naiyayika objections above quoted, without re- 
ceiving any solution in the Mimansaka reply, is noticed 
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in some extracts from Patanjali’s Mahabhashya and its 
commentators, which have been adduced by Prof. Gold- 
stiicker in the Preface to his Manava-kalpa Sutra, and 
have been partly reprinted in my Appendix (pp. 228 ff.). 
It is admitted by Patanjali, that, though the sense of 
the Veda is permanent, the order of their letters has not 
always remained the same, and that this difference is 
exhibited in the different recensions of the Kathakas 
and other schools. Patanjali himself does not say what 
is the cause of this alteration in the order of the letters ; 
but his commentator, Kaiyyata, states that the order was 
disturbed during the great dissolutions, ete., and had to be 
restored (though with variations) by the eminent science 
of the rishis. Kullika and Sankara, on the other hand 
(see pp. 5, 72, and 213, note 10), maintain that the 
Veda was preserved (unaltered, I presume) in the memory 
of Brahma during the periods of dissolution. 

In the extract given in pp. 65-73 from his commen- 
tary on the Brahma Sutras,’ Sankara, while he follows 
the author of those Sutras, and Jaimini, in basing the 
authority of the Vedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Veda had confessedly an origin in time, 
the words which designate those gods cannot be eternal, 
but must have originated coevally with the created 
objects which they denote, since eternal words could 
not have an eternal connection with non-eternal objects. 
This difficulty he tries to overcome (by tacitly aban- 
doning the ground taken by Jaimini, that the Veda contains 


‘ My attention was drawn to this passage by an unpublished treatise by the Rey. 
Prof. Banerjea, of Bishop’s College, Caleutta. 
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no references to non-eternal objects, and) by asserting that 
the eternal connection of words is not with individual 
objects, but with the species to which these objects 
belong, and that Indra and the other gods are proved by 
the Veda to belong to species. Sankara then goes on to 
assert, on the authority of Brahma Sutra, i. 3, 28, for- 
tified by various texts from the Vedas and the smritis, 
that the gods and the world generally are produced 
(though not in the sense of evolution out of a material 
cause) from the word of the Vedas (see p. 4, and note, 
pp. 4 and 5) in the form of sphota. This last term will 
be explained below. It should also be noticed here that 
in another place (i. 1, 3) the Brahma Sutras (see note 
39, in pp. 51, 52) declare that Brahma was the source 
of the Veda, and that, on this foundation, Sankara argues 
that Brahma must be omniscient. If, however, the 
Vedas are eternal and apparently self-existent, it is not 
easy to see how they can be at the same time the work 
of Brahma, and a proof of his omniscience.’ 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the kindred dogmas of the Vedanta, as just 
expounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section vill. pp. 73-81) the eternity of sound ; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 


2 Tt is true that S’ankara gives an alternative interpretation of this Sutra, viz., 
that it may be understood as meaning that the Vedas, etc., are “ the source, or cause, 
or proof of Him, z.¢., by enabling us rightly to understand his nature.’ (Yonik 
haranam pramanam asya Brahmano yathavat svarupadhigame). But the explana- 
tion given in the text is the first given, and it is not repudiated by S'ankara. See 
Ballantyne’s Aphorisms of the Vedanta, pp. 7-10. 
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person who was its author. It does not clearly appear 
from Gotama’s aphorism who the wise person was whom 
he regards as the maker of the Veda. If he did not 
believe in a God, (see Appendix, note v. p. 216), he 
must have regarded the rishis as its authors. The later 
Naiyayika writers, however, as the author of the Tarka 
Sangraha (Appendix, p. 209) and of the Kusumanjali 
(Appendix, pp. 211-216) clearly refer the Veda to 
Isvara (God) as its framer. Udayana, the author of 
the Kusumanjali, controverts the opinion that the ex- 
istence of the Veda from eternity can be proved by 
a continuous tradition, as such a tradition must, he 
says, have been interrupted at the dissolution of the 
world, which preceded the existing creation (see above, 
pp. Xi. xiii.) He, therefore (as explained by his com- 
mentator), infers an eternal and omniscient author of the 
Veda; asserting that the Veda is paurusheya, or derived 
from a personal author; that many of its own texts 
imply this; and that the appellations given to its par- 
ticular Sakhds or recensions, are derived from the names 
of those sages whose persons were assumed by Isvara, 
when he uttered them at the creation. 

Kapila, the author of the Sankhya Aphorisms (pp. 
81-86), agrees with the Nyaya aphorist in denying 
the eternity of the Veda, but, in conformity with his 
own principles, differs from Gotama in denying its 
derivation from a personal (7.e., here, a divine) author, 
because there was no person (7¢. as his commentator 
explains, no God) to make it. Vishnu, the chief of 
liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassive- 
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ness, and no other person could have done so from 
want of omniscience. And even if the Veda have been 
uttered by the primeval Purusha, it cannot be called 
his work, as it was breathed forth by him unconsciously. 
(Compare the passage from the Vedantist Sankara, pp. 
104 and 105.) Kapila agrees with Jaimini in ascribing 
a self-demonstrating power to the Veda, and differs from 
the Naiyayikas in not deriving its authority from correct 
knowledge possessed by an utterer. He proceeds to 
controvert the existence of such a thing as sphota (a 
modification of sound which is assumed by the Miman- 
sakas, and described as single, indivisible, distinct from 
individual letters, existing in the form of words, and 
constituting a whole), and to deny the eternity of 
sound. 

In the ninth Section (pp. 86-107) some short reason- 
ings in support of the supernatural origin of the Veda are 
quoted from the Nyaya-mala-vistara (a condensed ac- 
count of the Mimansa system) and from the Vedartha- 
prakasa (the commentary on the Taittiriya Yajur-veda). 
The arguments in both passages (pp. 86-89) are to the 
same effect, and contain nothing that has not been 
already in substance anticipated in the preceding sum- 
maries of the Mimansa doctrine. In reference to their 
argument that no author of the Veda is remembered, I 
have noticed here that the supposition which an objector 
might urge, that the rishis, the acknowledged wéterers 
of the hymns, might also have been their authors, is 
guarded against by the tenet, elsewhere maintained by 
Indian writers, that the rishis were merely seers of the 
pre-existing sacred teats. Some further passages are next 
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adduced (pp. 90-96) from the Nyaya-mala-vistara, from 
Kullika’s commentary on Manu, and from Sankara 
Acharyya, to show that a distinct line of demarcation is 
drawn by the scholastic writers between the Veda, on 
the one hand, and all other classes of Indian scriptures, 
such as the smriti (including the Institutes of Manu, 
the Puranas, and Itihasas, etc.), on the other, the jist 
being regarded as an independent and infallible director, 
while the others are (in theory) held to be only authori- 
tative guides, in so far as they are founded on, and 
coincide with, the Veda. The practical effect of this 
distinction is, however, much lessened by the fact that 
the ancient sages (such as Manu), the authors of the 
smritis, are looked upon as having had access to Vedie 
texts now no longer extant, as having held communion 
with the gods, and as having enjoyed a clearness of 
intuition into divine mysteries which is denied to later 
mortals. Sankara, however (as shewn in pp. 97-99), 
does not regard all the ancients as having possessed this 
infallible insight into truth, but exerts all his ingenuity 
to explain away the claims (though sanctioned by an 
Upanishad) of Kapila, who was not orthodox, according 
to his Vedantic standard, to rank as an authority. In 
his depreciation of Kapila, however, Sankara is opposed 
to the Bhagavata Purana and other standard works (pp. 
99-100). I then proceed to observe (pp. 101-103) that 
though in ancient times the authors of the different 
philosophical systems (Darsanas) no doubt asserted 
the truth of their respective opinions, in opposition 
to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Vedanta appears to be 
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generally recognized; while the authors of the other 
systems are regarded, eg., by Madhustidana Sarasvati, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Vedantic theory. 
The same view, in substance, is taken by Vijnina 
Bhixu, the commentator on the Sankhya Siitras, who 
(Appendix, pp. 217-226) maintains that Kapila’s system, 
though atheistic, is not irreconcilable with the Vedanta 
and other theistic schools, as its denial of an Isvara 
(God) is only practical, or regulative, and mercly en- 
forced in order to withdraw men from the too earnest 
contemplation of an eternal and perfect Deity, which 
would impede their study of the distinction between 
matter and spirit. To teach men this discrimination as 
the great means of attaining final liberation, is one of 
the two main objects, and strong points, of the Sankhya 
philosophy, and here it is authoritative; while its 
atheism is admitted to be its weak side, and on this 
subject it has no authority. Vijnana Bhixu goes on to 
say that it is even supposable that theistic systems, in 
order to prevent sinners from attaining knowledge, may 
lay down doctrines partially opposed to the Vedas; and 
that though in these portions they are erroneous, they 
will still possess authority in the portions conformable to 
the Sruti and smriti. He then quotes a passage from the 
Padma Purana, in which the god Siva tells his consort 
Parvati that the Vaiseshika, the Nyaya, the Sankhya, 
the Purva-mimansa DarSanas, and the Vedantic theory 
of illusion, are all systems infected by the dark or tdmasa 
principle, and consequently more or less unauthoritative. 
All theistic theories, however, are, as Vijnana Bhixu 


XxX PREFACE. 


considers, authoritative, and free from error on their 
own special subject. And as respects the discrepancy 
between the Sankhya and the Vedanta, regarding the 
unity of Soul, he concludes that the former is not 
devoid of authority, as the apparent diversity of Souls 
is acknowledged by the Vedanta, and the discrimina- 
tive knowledge which the Sankhya teaches to the em- 
bodied soul is an instrument of liberation; and thus the 
two varying doctrines, if regarded as the one practical 
(or regulative), and the other real (or transcendental), 
will not be contradictory. 

After thus deviating into the Appendix, I revert to 
the close of Section ninth (pp. 103-109) where it is 
shewn that the distinction drawn by the Indian com- 
mentators between the superhuman Veda and its human 
appendages, the Kalpa Sutras, ete., as well as the smrvtis, 
is not borne out by certain texts which I have cited 
from the Vrihad Aranyaka and Mundaka Upanishads. 
These two ancient treatises seem to place all the dif- 
ferent sorts of Sdstras or scriptures (including the four 
Vedas) in one and the same class, the former speaking of 
them all promiscuously as being the breath of Brahma, 
while the latter describes them all (except the Upani- 
shads) as being parts of the ‘‘ inferior science,’’ in opposi- 
tion to the ‘‘ superior science,” or knowledge of Brahma. 
In the same spirit as the Mundaka, the Chhandogya 
Upanishad also, as quoted in the Appendix (pp. 186, 
187), includes the four Vedas in the same list with 
a variety of miscellaneous sdstras (which Narada has 
studied without getting beyond the confines of exoteric 
knowledge), and never intimates (unless it be by placing 
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them at the head of the list) that the former can claim 
any superiority over the other works with which they 
are associated. 

In Section tenth (pp. 107-113) the arguments in sup- 
port of the Veda, adduced in the philosophical systems, 
and by the various commentators, as above summarised, 
are recapitulated, and some remarks are made on these 
reasonings. My observations are chiefly directed to 
shew that the rishis are proved by the contents of the 
hymns to have been their real authors; and _ that 
numerous events which have occurred im time, are un- 
doubtedly mentioned in the Vedas. ‘This, as we have 
seen (above, p. xiv.) is admitted by Sankara. 

The Second Chapter (pp. 114-183) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedic hymns. It is intended to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in 
the expression of their religious emotions and ideas, 
they at the same time regarded the hymns as their 
own compositions, or the compositions of their fore- 
fathers, distinguishing between them as new and old, 
and describing their own authorship in terms which 
could only have been dictated by a consciousness 
of its reality. The first, second, and third Sections 
(pp. 116-140) contain a collection of passages from the 
Rig-veda in which a distinction is drawn (1) between 
the rishis as ancient and modern, and (2) between the 
hymns as older and more recent; and in which (3) the 
rishis describe themselves as the makers, fabricators, or 
generators of the hymns; with some additional texts in 
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which such authorship appears to be implied, though it 
is not expressed. Section fourth (pp. 141-164) contains 
a variety of passages from the same Veda, in which 
(1) a superhuman character or supernatural faculties are 
ascribed to the earlier rishis; (2) the idea is expressed 
that the praises and ceremonies of the rishis were sug- 
gested and directed by the gods in general, or, in par- 
ticular, by the goddess of speech, or by some other or 
others of the different deities of the Vedic pantheon. To 
illustrate, and render more intelligible and probable, the 
opinions which I have ascribed to the old Indian rishis, 
regarding their own inspiration, I have quoted (in the 
same Section, pp. 165-171) a number of passages from 
Hesiod and Homer to shew that the early Greek 
bards entertained a similar belief. I then advert (pp. 
170-171) to the remarkable divergence between the 
later religious histories of Greece and of India. I next 
enquire briefly (in pp. 171-172) in what way we can 
reconcile the apparently conflicting ideas of the rishis 
on the subject of the hymns, considered, on the one 
hand, as their own productions, and, on the other, as 
inspired by the gods. Then follow (pp. 172-176) some 
further texts from the Rig-veda, in which a mystical, 
magical, or supernatural efficacy is ascribed to the 
hymns. These are succeeded (pp. 177-181) by a few 
quotations from the same Veda, in which the authors 
complain of their own ignorance; and by a reference to 
the contrast between these humble confessions, and the 
proud pretensions set up by later theologians in behalf 
of the Veda, and its capability of imparting universal 
knowledge. The ideas of the rishis regarding their own 
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inspiration differ widely from the conceptions of later 
theorists; for while the former looked upon the gods, 
who were confessedly mere created beings, as the sources 
of supernal illumination, the latter either regard the 
Veda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
181-183) adduces some texts from the Svetasvatara, 
Mundaka and Chhandogya Upanishads, which show the 
opinions of the writers regarding their own inspiration, 
or that of their predecessors. 


I have stated above that my primary design in the 
composition of this work, has been to aid the researches 
of Indian students and their European preceptors. But 
the volume, with all its imperfections, may perhaps 
also possess a certain interest for the divine and the 
philosopher, as furnishing a few documents to illustrate 
the course of theological opinion in a sphere far removed. 
from the ordinary observation of the European student,— 
a course which, quite independently of the merits of the 
different tenets involved in the enquiry, will, I think, 
be found to present a remarkable parallel in various 
respects to that which is traceable in the history of 
those religious systems with which we are most familiar. 
In both cases we find that a primitive age of ardent 
emotion, of simple faith, and of unarticulated beliefs, 
was succeeded by a period of criticism and speculation, 
when the floating materials handed down by preceding 
generations were compared, classified, reconciled, de- 
veloped into their consequences, and elaborated into 
a variety of scholastic systems. 
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For an account of the printed works or MSS. from 
which my Sanskrit extracts have been made, I may 
refer to the Prefaces of the First and Second Parts. 
And sources not there mentioned, are, I think, specified 
in the body of the work. 

In regard to the texts quoted from the Rig-veda, I 
have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Part, p. vi. I am also 
indebted for some of the Vedic texts to Boehtlingk and 
Roth’s Lexicon. 

In this volume, as the reader will perceive, the Sans- 
krit extracts are entirely printed in the Roman charac- 
ter. I have no abstract preference for this mode of 
presenting Indian words; but its adoption has saved me 
much labour in the way of transcription, and it has also 
the advantage of being somewhat more economical. 
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CHAPTER: I. 


OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS SUB- 
SEQUENT TO THE COLLECTION OF THE HYMNS, 


In the preceding volume, I have furnished a general account 
of the ancient Indian writings, which are comprehended under 
the designation of Veda or Sruti. These works, which, as we 
have seen, constitute the earliest literature of the Hindus, are 
broadly divisible into two classes: (1) The Mantras or hymns, 
in which the praises of the gods are sung and their blessing is 
invoked ; (2) the Brahmanas, which embrace both the liturgical 
institutes in which the ceremonial application of those hymns 
is prescribed, and the Aranyakas and Upanishads, or theolo- 
gical treatises in which the spiritual aspirations which were 
gradually developed in the minds of the more devout of the 
Indian sages are preserved. It is, therefore, clear that the 
hymns constitute the original and, in some respects, the most 
essential portion of the Veda; that the Brahmanas arose out of 
the hymns, and are subservient to their employment for the pur- 
poses of worship ; while the Upanishads give expression to ideas 
of a spiritual and mystical character which, though to some ex- 
tent discoverable in the hymns and in the older portion of the 
Brahmanas, are much further matured, and assume a more 
exclusive importance, in these later treatises. 

I content myself at present with referring the reader who 
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desires to obtain a fuller idea of the nature of the hymns, and of 
the attributes there ascribed to the divinities to whom they are 
addregsed, to the late Professor H. H. Wilson’s translation of 
the earlier portion of the Rig-veda, and to the dissertation which 
he has prefixed to the first volume. At a later stage of this 
work, I hope to return to the mythology of the Veda, and to 
compare the conceptions which the rishis entertained of the 
different objects of their worship, with those representations of 
the deities who bore the same names, which occur in Indian 
writings of a later date, whether mythological or theological. 
The task to which I propose in the meantime to devote my- 
self, is to supply some account of the opinions entertained by 
Hindu writers, ancient and modern, in regard to the origin and 
authority of the Vedas. With this view I intend to collect from 
the Indian writings of the later Vedic era (the Brahmanas and 
Upanishads) as well as from the books, whether popular or 
scientific, of the post-vedic period (the Puranas, the Itihasas, 
the institutes of Manu, the commentaries on the Vedas, the 
aphorisms of the Darganas, or systems of philosophy, and their 
commentators) such passages as refer to the origin, division, 
inspiration, and authority of the Vedas, and to compare the 
opinions there set forth with the ideas entertained on some of 
these subjects by the writers of the hymns themselves, as dis- 
coverable from numerous passages in their own compositions. 


The mythical accounts which are given of the origin of the 
Vedas are mutually conflicting. In some passages they are said 
to have sprung from fire, air, and the sun. In other texts they 
are said to have been produced by the creator Brahma from his 
different mouths, or by the intervention of the Gayatri, or to haye 
sprung from the goddess Sarasvati. I proceed to adduce these 
several passages. 


SECT. 1.] OF THE VEDAS, HELD BY INDIAN AUTHORS, 3 


Sucr. 1.—Llemental origin of the Vedas according to the Brahmanas, 
Upanishads, and Institutes of Manu. 


I commence with a passage from the Satapatha Brahmana, 
xi. 5, 8, 1 ff. Prajapatir va idam agre asit | Eka eva so 
‘hamayata syam prajayeya iti | So’sramyat sa tapo ’tapyata | 
tasmich chrantat tepanat trayo loka asrijyanta | prithivy anta- 
ricam dyauh | sa imams trin lohan abhitatapa | tebhyas tapte- 
bhyas trini jyotiishy ajayanta agnir yo "yam pavate saryah | 
sa imant trint jyotimshy abhitatapa | tebhyas taptebhyas trayo 
veda ajayanta agner rigvedo vayor yajurvedah saryat sdama- 
vedah | sa imams trin vedin abhitatapa | tebhyas taptebhyas 
trini sukrany ajdyanta bhar ity rigvedid bhuva iti yajurcedat 
svar ite samavedat | Tad rigvedenaiva hotram akurvata | yajur- 
vedena adhvaryavam samavedena udgitham yad eva trayyai 
vidyayai sukram tena brahmatvam uchchakrama. “ Prajapati 
was formerly this universe [7.e. the sole existence]. Being 
alone, he desired, ‘may I be, may I become.’ He toiled, he 
performed austerity. From him, when he had so toiled, and 
performed austerity, three worlds were created,—earth, atmo- 
sphere, and sky. He brooded over [z.e. infused warmth into] 
these three worlds. From them, thus brooded over, three lights 
were produced,—fire, this which purifies (.e. pavana, or the 
air), and the sun. He brooded over these three lights. From 
them so brooded over, the three Vedas were produced,—the 
Rig-veda from fire, the Yajur-veda from air, and the Sama-veda 
from the sun. He brooded over these three Vedas. From them 
so brooded over, three seeds [or essences] were produced,—bhar 
from the Rig-veda, bhuvah from the Yajur-veda, and svar from 
the Sama-veda. Hence, with the Rig-veda they performed the 
function of the hotri; with the Yajur-veda, the office of the 
adhvaryu ; with the Sama-veda, the duty of the udgatri; while 
the function of the brahman arose through the essence of the 
triple science [7.¢. the three Vedas combined ].” 

Chhandogya Upanishad.—A similar passage (already quoted 
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in Part Second, p. 200) occurs in the Chhandogya Upanishad 
(p. 288 of Dr. Réer’s Ed.) Prajapatir lokin abhyatapat | 
teshain tapyamandnaw rasan prabrihad agnim prithwvya vayum 
antarixad adityam divah \ sa etas tisro devataé abhyatapat | 
tasaw tapyamainanaw rasan prabrihad agner richo vayor ya- 
jamshi sima adityat | sa eta trayim vidyaim abhyatapat | tasyas 
tapyamanaya rasan prabrihad bhar ite rigbhyo bhuvar ite yajur- 
bhyah svar iti samabhyah. “ Prajapati brooded over the worlds, 
and from them so brooded over, he drew forth their essences, 
viz., fire from the earth, air from the atmosphere, and the sun 
from the sky. He brooded over these three deities, and from 
them, so brooded over, he drew forth their essences,—from fire 
the Rik verses, from air the Yajush verses, and from the sun the 
Sama verses. He then brooded over this triple science, and 
from it, so brooded over, he drew forth the essences,—from Rik 
verses the syllable d4ar, from Yajush verses biwvah, and from 
Sama verses svar.”! 

Manu.—The same origin is assigned to the three Vedas in 
the following verses, from the account of the creation in Manu 
i. 21—23, where the idea is no doubt borrowed from the Brah- 
manas :—Sarveshantu sa naman karmanicha prithak prithak | 
Veda-sabdebhya evidau prithak samsthischa nirmame \ Kar- 
mitmandicha devandim so ’srijat praninim prabhuh \ sadhya- 
nahcha ganain sixmam yajhahchaiva sanitanam | Agni-vayu- 
ravibhyastu trayam brahma sandtanam | dudoha yajnasiddhyar- 
tham rig-yajuh-sima-lacanam. “We [Brahma] in the begin- 
ning fashioned from the words of the Veda? the names, functions, 


' Passages to the same cffect are to be found in the Aitareya (v. 832—84) and Kau- 
shitaki Brahmanas. The latter is translated by Weber in his Ind. Stud. ii. 303, ff. 

®? Kullika wrongly explains this to mean, ‘‘ Having understood them from the words 
of the Veda (Veda-sabdebhya eva avagamya).”’ It is similarly said in the Vishnu Pur. i. 
5, 58, ff. (p. 48 of Wilson’s Trans.) Nama ripancha bhutinam krityandicha pravar- 
ttanam | Veda-sabdebhya evadau devadindin chakara sah | rishinam namadheyani 
yatha-veda-srutanit vat | yatha-niyoga-yogyant sarvesham api so ’karot. “In the 
beginning he ordained, from the words of the Veda, the names, forms, and functions 
of the gods and other creatures. He also assigned the names and the respective 
offices of all the rishis, as handed down by the Vedas.” The same idea is repeated in 
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and conditions of all [creatures]. That Lord also created the 
subtile order of active and living deities, and of Sadhyas, and 
eternal sacrifice. And in order to the performance of sacrifice, 
he drew forth from fire, from air, and from the sun, the triple 
eternal Veda, distinguished as Rik, Yajush, and Saman.” 
Kulltka Bhatta, the commentator, annotates thus on this 
passage :—Sandatanain nityam | vedapaurusheyatva-paxo Manor 
abhimatah | purva-kalpe ye vedas te eva Paramatma-murtter 
Brahmanah sarvajiasya smrity-aradhah | tan eva halpaidéiv 
agni-vayu-ravibhya achakarsha | srautascha ayam artho na 
sankaniyah | tathaicha srutih |‘ agner rigvedo vayor yajurveda 
adityat sdmaveda’ iti. “The word sandtana means ‘ eternally 
pre-existing.’ The doctrine of the superhuman origin of the 
Vedas is maintained by Manu. The same Vedas which 
[existed] in the previous mundane era (Aalpa) were preserved 
in the memory of the omniscient Brahma, who was one with the 
supreme spirit. It was those same Vedas that, in the beginning 
of the [present] Aa/pa, he drew forth from fire, air, and the sun: 
and this dogma which is founded upon the Veda is not to be 
questioned, for the Veda says, “The Rig-veda comes from fire, 
the Yajur-veda from air, and the Sama-veda from the sun.’” 
Another commentator on Manu, Medhatithi, explains this 
passage in a more rationalistic fashion, “by remarking that the 


the Mahabharata, S’antiparva, 8,533 :—Rishayas tapasa vedan adhyaishanta diva- 
nisam | Anadinidhana vidya vag utsrishta svayambhuva | Adauvedamay? divya yatah 
sarvah pravrittayah | Rishtnam namadheyani yascha vedeshu srishtayah | Nanaru- 
panrcha bhutinim karmandncha pravarttayan ([pravarttanam ?) | Vedasabdebhya 
evadau nirmimite sa varah. ‘Through devotion the rishis studied the Vedas both 
day and night. In the beginning, wisdom, without beginning or end, divine speech, 
formed of the Vedas, was sent forth by Svayambhi [the self-existent] : from her all 
activities [are derived]. It is from the words of the Veda that that Lord in the 
beginning frames the names of the rishis, the creations which are [recorded ?] in the 
Vedas, the various forms of beings, and species of works.” In his introductory 
verses, Madhava, the author of the Vedartha-prakasa, or Commentary on the 
Taittiriya Sanhita, thus addresses Mahadeva:—Yasya nisvasitam veda yo vedebhyo 
ihilam jagat | Nirmame tam aham vande vidyatirthan Mahesvaram. ‘‘T reverence 
Mahegvara, the hallowed abode of sacred knowledge, whose breath the Vedas are, 
and who from the Vedas formed the whole uniyerse.” We shall meet this idea again 


further on. 
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Rig-veda opens with a hymn to fire, and the Yajur-veda with 
one in which air is mentioned.”—Colebr. Misc. Hss. i. p. 11, note. 

To the verses from Manu (i. 21—23) just cited, the following 
from the second book may be added, partly for the purpose of 
completing the parallel with the passages previously adduced 
from the Satapatha Brahmana and the Chhandogya Upanishad ; 
—Manu ii. 76, ff. Akaranchapy ukératcha makaraticha Praja- 
patth | Vedatrayad niraduhad bhar-bhuvah-svar itite cha | 
77. Tribhya eva tu vedebhyah padam padam adiduhat | tad ity 
richo’syah savitryah parameshthi prajapatih |... 81. Omkara- 
purvikas tisro mahavyahritayo ‘vyayah | Tripada chaiwa gayatri 
vyneyam brahmano mukham. 76. “ Prajapati also milked out 
of the three Vedas the letters a, u, and m, together with the 
words bhar, bhuvah, and svar. 77. The same supreme Praja- 
pati also milked from each of the three Vedas one of the [three] 
lines of the text called sdetri Lor gaéyatri], beginning with the 
word ¢ad.2 81. The three great imperishable particles (bhar, 
bhuvah, sear) preceded by om, and the gayatri of three lines, are 
to be regarded as the mouth of the Veda [or Brahma].” 


Sxor. I1.— Origin of the Vedas according to the Vishnu and Bhagavata 
Puranas, the Vrihad Aranyaka Upanishad, the Harivansa, the 
Mahabharata, the Rig and Atharva Vedas ; eternity of the Veda; 
miscellaneous statements regarding tt. 


In the Vishnu and Bhagavata Puranas we find a quite dif- 
ferent tradition regarding the origin of the Vedas, which in these 
works are said to have been created by the four-faced Brahma 
from his several mouths. Thus the Vishnu Pur. says, i. 5, 
48, ff. :—Gayatrancha richaschaiva trivrit-sima-rathantaram. \ 
Agnishtomaicha yajhanam nirmame prathamad mukhat \ ya- 
jumshi trashtubhain chhandah stomam panchadasam tatha | 
Vrihat sama tathokthancha daxinaéd asrijad mukhat | sémani 
jagatichhandah stomam saptadasain tatha \ vairapam atiratran- 


® This text, Rig-veda iii, 62, 10, will be quoted in the sequel, 
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cha paschimad asrijad mukhat | ekavimsam atharvénam aptor- 
yanainam evacha | Anushtubham sa vairdjam uttarad asrijad 
mukhat. “* From his first mouth Brahma formed the gaydtra, 
the rk verses, the ¢trivrit, the sdma-rathantara. From his 
southern mouth he created the yajush verses, the trishtubh 
metre, the panchadasa-stoma, the crihat-sima, and the wkthas. 
From his western mouth he formed the sama verses, the jagati 
metre, the saptadasa-stoma, the cairtpa, and the atiratra. 
From his northern mouth he framed the ekavinsa, the atharvan, 
with the anushtubh and vird metres.”4 

In like manner it is said, but with variations, in the Bhaga- 
vata Purana iii. 12, 34, and 37 ff. :—Kadachid dhyayatah srash- 
tur veda& asains chaturmukhat | hatham sraxyamyaham lokin 
samavetin yatha pura |... Rig-yajuh-simatharvakhyan vedin 
pirvadibhir mukhath | sastram ijyain stutistomam prayaschittam 
eyadhat kramat. “Once the Vedas sprang from the four-faced 
creator, as he was meditating ‘how shall I create the ageregate 
worlds as before?’ ... He formed from his eastern and other 
mouths the Vedas called Rik, Yajush, Saman, and Atharvan, 
together with praise, sacrifice, hymns, and expiation.” And in 
verse 45 it is stated that the wshnzh metre issued from his hairs, 
the gdyatri from his skin, the trzshtubh from his flesh, the 
anushtubh from his tendons, the jagati from his bones.” ( Zas- 
yoshnig asil lomebhyo gayatricha twacho vibhoh | trishtup main- 
sat snuto nushtup jagaty asthnah Prajapateh.) 

Vrihad Aranyaka.—According to the following passage of the 
Vrihad Aranyaka Upanishad (p. 455 of Roéer’s Ed. and p. 179 
of Trans.=Satapatha Brahmana, p. 1064) the Vedas, as well as 
other gastras are the breath of Brahma:—Sa yatha ardrendh- 
agner abhyahitat prithag dhuma vinischaranti evaih va are ’sya 
mahato bhitasya nisvasitam etad yad rigvedo yajurvedah séma- 
vedo ’tharvangirasa ttihasah puranam vidya upanishadah slokah 


4 See Wilson’s Trans. p. 42. As it is sufficient for my purpose that certain parts 
of the different Vedas are intended by the several terms employed in this passage, 
I have left them all untranslated. 
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sutrany anucyakhyanans vyakhyanani asyaiva etan sarvant ni- 
Svasitani. “‘ As from a fire made of moist wood various modifi- 
cations of smoke proceed, so is the breathing of this great Being 
the Rig-veda, the Yajur-veda, the Sama-veda, the Atharvangi- 
rases, the Itihasas, Puranas, science, the Upanishads, verses 
(slokas), aphorisms, comments of different kinds —all these are 
his breathings.”’® 

It is curious that in this passage the Vedas appear to be 
classed in the same category with various other works, such 
as the Stitras, from some at least of which (as we shall see 
further on), they are broadly distinguished by later writers, who 
regard the former (including the Brahmanas and Upanishads) 
as of superhuman origin, while this character is expressly denied 
to the latter, which are represented as paurusheya, or merely 
human compositions. 

Harivanga.—In the first section of the Harivanga, v. 47, the 
creation of the Vedas by Brahma is thus briefly alluded to:— 
Richo yajamshi simani nirmame yajhasiddhaye \ sidhyds tar 
ayajan devan ity evam anususruma. ‘In order to the accom- 
plishment of sacrifice, he formed the Rik, Yajush, and Sama 
verses: with these the Sadhy&s worshipped the gods, as we have 
heard.” 

The following is a more particular account of the same event 
given in another part of the same work; Harivansa, verse 
11,516 :—Tato ’srijad vai tripadim gdayatrim vedamataram | 
Akarochchaiva chaturo vedin gayatri-sambhavan. After fram- 
ing the world, Brahma “ next created the gd@yatri of three lines, 


5 In another part of the same Upanishad (pp. 50—53 of Dr. Réer’s Ed.) Prajapati 
[identified with Death, or the Devourer] is said to have produced vach (speech), and 
through her, together with Soul, to have created all things, including the Vedas :— 
sa taya vacha tena atmana idam sarvam asryata yad idam kincha richo yajumshi 
samant chhandamsi yajnan prajch pasun, “ By that speech and that soul he created 
all things whatsoever, Rik, Yajush, and Sama texts, metres, sacrifices, creatures, 
animals.’ And in a subsequent text of the same work (p. 290) it is said :—Trayo 
veda ete eva | vigera rig-vedo mano yajur-vedah pranah sama-vedah. “The three 
Vedas are [identifiable with] these three things [speech, mind, and life]. Speech is 
the Rig-veda; mind the Yajur-veda; and life, the Sama-veda.”’ 
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mother of the Vedas, and also the four Vedas which sprang from 
the gaéyatr?.” 

A little further on we find this expanded into the following 
piece of mysticism, verse 11,665, ff. :—Samahita-mana Brahma 
moxapraptena hetund | chandra-mandala-samsthaindj jyotistejo 
mahat tadé | Pravisya hridayam xipram gayatrya nayanantare | 
Garbhasya sambhavo yascha chaturdha purushatmakah | Brakma- 
tgjomayo *vyaktah sasvato ’tha dhruvo ’vyayah | na chendriya- 
gunuir yukto yuktas tejogunena cha \ chandramsu-vimala-prakhyo 
bhrajishnur varna-samsthitah | Netrabhyam janayad deva rig- 
vedam yajusha saha | simavedatcha jihoagrad atharvanancha 
murddhatah | Jaétamatrastu te vedaih xetram vindanti tattva- 
tah | Tena vedatvam Gpanni yasmad vindanti tatpadam | Te 
sryanti tada veda brahma pirvam sandtanam | Purushain div- 
yarupabham svaih svair bhavair manobhavaih. ‘For the 
emancipation of the world, Brahma, sunk in contemplation, 
issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatri, entering between her 
eyes. From her there was then produced a quadruple being, 
lustrous as Brahma, indistinct, and eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attri- 
bute of brilliancy, pure as the rays of the moon, radiant, and 
embodied in letters. The god fashioned the Rig-veda, with the 
Yajush, from his eyes, the Sima-veda from the tip of his tongue, 
and the Atharvan from his head. These Vedas, as soon as they 
are born, find a body (wetra). Hence they obtain their charac- 
ter of Vedas, because they jind (windantz) that abode. These 
Vedas then create the pre-existent eternal brahma (sacrifice or 
ceremonial), a being of celestial form, with their own mind-born 
qualities.” 

I extract another passage on the same subject from a later 
section of the same work, verses 12,425, ff. When the Supreme 
Being was intent on creating the universe, Hiranyagarbha, or 
Prajapati, issued from his mouth, and was desired to divide him- 
self,—a process which he was in great doubt how he should 
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effect. The text then proceeds :—Jti chintayatas tasya om tty 
cevotthitah svarah | sa bhumav antariwe cha nake cha kritavan 
svanam | Tafichawabhyasatas tasya manah-stramayam punah | 
hridayad deva-devasya vashatkirah samutthitah | bhamyanta- 
riza-nakanim bhayah svaratmakih parih | mahaismritimayah 
punya mahavyahritayo ’bhavan | chhandasém pravara devi cha- 
turvimsaxara *bhavat | Tatpadam saismaran divyam sdvitrim 
akarot prabhuk | rik-simatharva-yajushas chaturo bhagavan 
prabhuh | chakara nikhilan vedin brahmayuktena karmana. 
“While he was thus reflecting, the sound om issued from him, 
and resounded throughout the earth, atmosphere, and sky. 
While the God of gods was again and again repeating this, the 
essence of the mind, the vashatkhara proceeded from his heart. 
Next, the sacred vyahritis (bhar, bhuvah, svar) formed of the great 
smriti, the most excellent emblems of earth, atmosphere, and 
sky were produced. Then appeared the goddess, the most excel- 
lent of metres, with twenty-four syllables [the gayatri]. Re- 
flecting on the divine text [beginning with] ¢ad, the Lord formed 
the sdvztvt. He then produced all the Vedas, the Rik, Saman, 
Atharvan, and Yajush, with their prayers and rites.” (See 
also the passage from the Bhag. Pur. xii. 6, 37, ff., which will be 
quoted in a following section.) 

Mahabharata.—The Mahabharata in one passage speaks of 
the goddess Sarasyati as the mother of the Vedas. Santi P. 
verse 12,920 :— Vedandm mataram pasyamatstham devim Saras- 
vatim. ‘“ Behold Sarasvati, mother of the Vedas, abiding in me.” 

I will add here two passages, of a somewhat similar character, 
from the Rik and Atharva Sanhitas, though they ought, strictly 
speaking, to have been reserved for the next chapter. 

fig-veda.—In the 9th verse of the Purusha Sakta (already 
quoted in Part First, pp. ‘7 and 8), the three Vedas are said to 
have been derived from the mystical victim Purusha. “ From 
that universal sacrifice were produced the hymns called Rik and 
Saman, the metres, and the Yajush.” 

Atharva-veda,—In regard to the origin of two of the Vedas, 
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the Atharva-veda says, xix. 54, 3:—Kaldad richah samabhavan 
yajuh kalad ajayata. “From time the Rik-verses sprang; the 
Yajush sprang from time.” ® 

Manu.—According to the verses in Manu, xii. 49, 50, quoted in 
Part First of this work, p. 18, the Vedas, with the other beings 
and objects named along with them, constitute the second mani- 
festation of the sattva guna, or pure principle ; while Brahma is 
placed in a higher rank, as one of the first manifestations of the 
same principle. The word Veda in this passage is explained by 
Kullika of those “ embodied deities, celebrated in the Itihasas, 
who preside over the Vedas.” ( Vedabhimaninyascha devata vig- 
rahavatya itihisa-prasiddah.) 

Vishnu Purana.—At the end of Section 6 of the third book of 
the V. P. (p. 285 of Wilson’s Trans.) we have the following asser- 
tion of the eternity of the Veda:—Ju sakhah prasankhyatak 
sakhabhedas tathaiva cha \ karttaraschaiva sakhinim bhedahetus 
tathoditah | sarvamanvantareshveva sakhabhedah samah smritah | 
Prajapatya srutir nitya tadvikalpas to ime dvija. “Thus the 
Sakhis, their divisions, their authors, and the cause of the divi- 
sion have been declared. In all the manvantaras the divisions 
of the Sakhas are recorded to be the same. The sruti (Veda) 
derived from Prajapati (Brahma) is eternal: these, o Brahman, 
are only its modifications.” 

In another passage of the same book, Vishnu is identified with 
the Vedas. Vish. Pur. iii. 3, 19 ff. (Wilson, p. 274) :—Sa ring- 
mayah samamayah sa chatma sa yajurmayah | rig-yajuh-sima- 
saratma sa evatma saririndm | sa bhidyate vedamayah sa vedain 
haroti bhedair bahubhih sasakham | sakhapraneta sa samasta- 
sakha jranasvarapo bhagavan anantah. “* He is composed of the 
Rik, of the Saman, of the Yajush; he is the soul. Consisting of 
the essence of the Rik, Yajush, and Saéman, he is the soul of 


6 The Vishnu Purana, 1, 2,13 (Wilson’s Trans. p. 9), says:—Tuad eva sarvam 
evaitad vyaktavyaktasvarupavat | Tatha purusharupena kalarupena cha sthitam. 
“This Brahma is all this universe, existing both as the indiscrete and the discrete ; 
existing also in the form of Purusha and of Kala (time).” 
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embodied spirits. Formed of the Veda, he is divided; he forms 
the Veda and its branches (sa//ds) into many divisions. Framer 
of the Sakhas, he is also their entirety, the infinite lord, whose 
essence is knowledge.” 


Secr. II1l.—WManuw’s conception of the dignity and authority of the Veda, 
with some statements of a different tenor from him and other writers. 


Manu employs the following honorific expressions in reference 
ale aL. fee , 
to the Vedas (xii. 94 ff.): — Petri-deva-manushyanam vedas 
= / a & zs ie eG 
chaxuh sandtanam | asakyanchiprameyaicha veda-sastram ite 
yc: r— = a . =e eh . 
sthitth \| Ya veda-vahyah smritayo yascha kascha kudrishtayah \' 
sarcas ta nishphalah pretya tamonishtha hi tah smritah \| Utpad- 
yante chyavante cha yany ato “nyadni kinchit \ Tany arvak- 
hilikataya*® nishphalany anritan cha \| Chaturvarnyam trayo 
pet? & , il = . 2 S 
lokis chatvaras chaisramah prithak | Bhatam bhavad bhavish- 
a $s = : : t Via ul ms 
yancha sarvam vedat prasiddhyati \| sabdah sparsascha ripan- 
, hi = rn 
cha raso gandhascha pahchamah | vedad eva prasiddhyantt pra- 
siti-guna-karmatah || Bibhartti® sarva-bhatani veda-sastram 
sanatanam | Tasmad etat param manye yaj jantor asya sadha- 
nam || Saindpatyancha rajyancha danda-netritvam eva cha | 
sarva-lohadhipatyancha veda-sastra-vid arhati || Yatha jata-balo 
vahnir dahyaty aGrdrin api drumin | tathi dahati vedajnah 
es rs es x ope 
harmajam dosham dimanah | veda-sastrartha-tattvajio yatra 
ve . . = 
tatrasrame vasan | Lhaiwa loke tishthan sa brahmabhayaya kal- 
pate. “The Veda is the eternal eye of the patriarchs, of gods, 
and of men; it is beyond human power and comprehension ; 
7 Drishtartha-vakyani ‘ chaityavandanat svargo bhavati’ ity ddini yant cha asat- 
tarka-mulani devata- purvadi-niakaranatmakant veda-viruddhani charvaka-darsa- 
nant :—‘ That is, deductions from experience of the visible world; such doctrines as 
that ‘heaven is attained by obeisance to a chaitya,’ and similar Charvaka tencts 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Vedas,”’—Kullika. 
8 Idanintanatvat. ‘ From their modernness.”—Kulltka, 
° Havir agnau huyate, so ’agnir adityam upasarpati, tat suryo rasmibhir var- 
shati, tenannam bhavati, atheha bhutanam utpatti-sthitischett havir jayate iti brih~ 
manam. ‘The oblation is cast into the fire; fire reaches the sun; the sun causes 


rain by his rays; thence food is produced; thus the oblation becomes the cause of the 
generation and maintenance of creatures; so says a Brahmana.”’—Kullika, 
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this is a certain conclusion. Whatever traditions are apart from 
the Veda, and all heretical views, are fruitless in the next world, 
for they are declared to be founded on darkness. All other 
[books] external to the Veda, which arise and pass away, are 
worthless and false from their recentness of date. The system 
of the four castes, the three worlds, the four states of life, all 
that has been, now is, or shall be, is made manifest by the Veda. 
The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, 
qualities, and the actions they occasion. The eternal Veda sup- 
ports all beings: hence I regard it as the principal instrument 
of well-being to this creature, man. Command of armies, royal 
authority, the administration of criminal justice, and the sove- 
reignty of all worlds, he alone deserves who knows the Veda. 
As fire, when it has acquired force, burns up even green trees, 
so he who knows the Veda consumes the taint of his soul which 
has been contracted from works. He who comprehends the 
essential meaning of the Veda, in whatever order of life he may 
be, is prepared for absorption into Brahma, even while abiding 
in this lower world.” 

The following are some further miscellaneous passages of the 
same tenor, scattered throughout the Institutes (Manu ii. 10 ff.): 
—Srutistu vedo vyheyo dharma-sastrantu vai smritih | te sarvar- 
theshv amimainsye tabhyam dharmo hi nirbabhau | 11. Yo 
‘vamanyeta te mile hetu-sastrasrayad dvijah | sa sadhubhir 
vahishkaryyo nastiko vedanindakah | 18... . Dharmain jyiasa- 
mananim pramanam paramam srutih. “ By sruti is meant the 
Veda, and by smriti the institutes of law: the contents of these 
are not to be questioned by reason, since from them [a know- 
ledge of] duty has shone forth. The Brahman who, relying on 
rationalistic treatises,"° shall contemn these two primary sources 

10 This, however, must be read in conjunction with the precept in xii. 106, which 
declares :—arsham dharmopadesancha veda-sastravirodhina | yas tarkenanusandhatte 
sa dharmain veda naparah. ‘‘ He, and he only is acquainted with duty, who investi- 


gates the injunctions of the rishis, and the precepts of the smriti, by reasonings which 
do not contradict the Veda.’’ 
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of knowledge, must be excommunicated by the virtuous as a 
sceptic and reviler of the Vedas. . . . 18. To those who are seek- 
ing a knowledge of duty, the srué¢ is the supreme authority.” 

In the following passage, the necessity of a knowledge of 
Brahma is asserted, though the practice of ritual observances 
is also inculeated (vi. 82, ff.): — Dhyanikam sarvam evaitad 
yad etad abhisabditam | na hy anadhyatma-vit kaschit kriyapha- 
lam upasnute | adhiyajnam brahma japed adhidaivikam eva cha. | 
adhyatmikancha satatam vedintabhihitancha yat | Idam sara- 
nam ajnanim idam eva vijanatim | idam anvichchhatain svar- 
gam idam anantyam ichchhatam. “ All this which has been 
now declared is dependant on devout meditation: no one who 
is ignorant of the supreme spirit can reap the fruit of ceremo- 
nial acts. Let a man repeat texts relating to sacrifice, texts 
relating to deities, texts relating to the supreme spirit, and 
whatever is declared in the Vedanta. This [Veda] is the refuge 
of the ignorant, as well as of the understanding ; it is the refuge 
of those who are seeking after paradise, as well as of those who 
are desiring infinity.” 

The following text breathes a moral spirit, by representing 
purity of life as essential to the reception of benefit from religious 
observances (ii. 97):— Vedas tyagascha yajnascha niyamascha 
tapamsi cha | na vipradushta-bhavasya siddhim gachhanti karchi- 
chit. “The Vedas, almsgiving, sacrifices, observances, austerities, 
are ineffectual to a man of depraved disposition.” 

The doctrine which may be drawn from the following lines 
does not seem so favourable to morality (xi. 261, ff.) :-—Hatva 
lokin apimam s trin asnann api yatastatah | Rigvedatr dharayan 
vipro nainah prapnots kinchana | Riksamhitim trir abhyasya 
yujushain va samalitah | simndain vd sarahasyanam sarvapapaik 
pramuchyate | yathé maha-hradam prapya xiptam loshtam vinas- 
yati | tatha duscharitam sarvain vede trivyiti majjati. “A 
Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he 
retained in his memory the [whole] Rig-veda. Repeating thrice 
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with intent mind the sanhita of the Rik, or the Yajush, or the 
Saman, with the Upanishads, he is freed from all his sins. Just 
as a clod thrown into a great lake is dissolved when it touches 
the water, so does all sin sink in the triple Veda.” 

Considering the sacredness ascribed in the preceding passages 
to all the Vedas, the epithet applied to the Sama-veda in the 
second of the following verses is remarkable (Manu iy. 128, ff.): 
Samadhvandv rigyajusht nidhiyita kadachana | vedasyadhitya 
ea'py antam aranyakam adhitya cha | Rigvedo devadaiwatyo 
yaurvedastu minushah | Simavedah smritah pitryas tasmat tas- 
yasuchir dhvanh. “Let no one read the Rik or the Yajush 
while the Saman is sounding in his ears, or after he has read the 
conclusion of the Veda (i.e. the Vedanta) or an Aranyaka. The 
Rig-veda has the gods for its deities, the Yajur-veda has men for 
its objects, the Sama-veda has the pitris for its divinities, where- 
fore its sound is impure.” 

The scholiast Kulltika, however, will not allow that the Sama- 
veda can be “really impure.” “It has,” he says, “only a 
semblance of impurity” (¢asmat tasya asuchir iva dheanth \ na 
tw asuchir eva). In this remark he evinces the tendency, 
incident to many systematic theologians, to ignore all those 
features of the sacred text on which they are commenting which 
are at variance with their theories regarding its absolute perfec- 
tion. As it was the opinion of his age that the Veda was eternal 
and divine, it was, he considered, impossible that impurity or 
any species of fault could be predicated of any of its parts; and 
every expression, even of the highest authorities, which contra- 
dicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached 
to the Sima-veda. The passage perhaps proceeded from the 
adherents of some particular Vedic school adverse to the Sama- 
veda; but its substance being found recorded in some earlier 
work, it was deemed of sufficient authority to find a place in 
the miscellaneous collection of precepts,—gathered no doubt 
from different quarters, and perhaps not always strictly con- 
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sistent with each other,—which make up the Manava-dharma- 
sastra. 

Vishnu Purana.—The following passage from the Vishnu 
Purana, at the close, ascribes the same character of impurity to 
the Sama-veda, though on different grounds, Vish. Pur. ii. 11, 5 
(Wilson, p. 235) :—Ya tu saktih part Vishnor rig-yajuh-sima- 
saiyjnita | saishé trayt tapaty ainho jagatascha hinasti yat \ saiva 
Vishnuh sthitah sthityam jagatah palanodyatah | rig-yajuh-sama- 
bhato ’ntah savitur dvija tishthati | masi masi ravir yo yas tatra 
tatra hi sd para|trayimayi Vishnu-saktir avasthanam karoti vai | 
Richas tapanti pirvihne madhyihne’tha yajamshy atha | vrihad- 
rathantaradini samany ahnah xaye ravau | angam esha trayi 
Vishnor rig-yajuh-sima-sanpnita | Vishnu-saktir avasthinam 
masaditye karoti sa | na kevalam ravau saktir vaishnavi sa& tra- 
yimayi | Brahma ’tha Purusho Rudras trayam etat trayima- 
yam | sargadav ringmayo Brahma sthitau Vishnur yajurmayah | 
Rudrah simamayo ‘ntaiya tasmat tasyasuchir dheanih. “The 
supreme energy of Vishnu, called the Rik, Yajush, and Siman—this 
triad burns up sin and all things injurious to the world. During 
the continuance of the world, this triad exists as Vishnu, who is 
occupied in the preservation of the universe, and in the form of 
the Rik, Yajush, and Saiman, abides within the sun. That 
supreme energy of Vishnu, consisting of the triple Veda, dwells 
in the particular form of the sun, which presides over each 
month. The Rik verses shine in the morning sun, the Yajush 
verses in his meridian beams, and the Vrihad rathantara and other 
Sama verses in his declining rays. This triple Veda is the body 
of Vishnu, and this his energy abides in the monthly sun. But 
this energy of Vishnu, formed of the triple Veda, does not reside 
in the sun alone; Brahma, Purusha (Vishnu), and Rudra also 
constitute a triad formed of the triple Veda. At the creation, 
Brahma is formed of the Rig-veda; during the continuance of 
the universe, Vishnu is composed of the Yajur-veda; and for 
the destruction of the worlds, Rudra is made up of the Sama- 
veda ; hence the sound of this Veda is impure.” 
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Vayu Purana.—Other passages also may be found in works 
not reputed to be heretical, in which the Vedas, or particular 
parts of them, are not spoken of with the same degree of respect 
as they are by Manu. Thus the Vayu Purana gives precedence 
to the Puranas over the Vedas in the order of creation G. 56"): 
—Prathamam sarva-sistranim Purana Brahmand smritam | 
anantarancha vaktrebhyo vedas tasya vinissritah. ‘‘ First of all 
the Sastras, the Purana was uttered by Brahma. Subsequently 
the Vedas issued from his mouths.” 

The same Purana says further on in the same section (p. 50 
of Dr. Aufrecht’s Catalogue) :— Yo vidyach chaturo vedan san- 
gopanishado dvijah | na chet purinam samvidyad naiva sa syad 
vichaxanah | Itihisa-purinabhyaim vedin samupavrimhayet | 
vibhety alpasrutad vedo mam ayain praharishyati. ‘He who 
knows the four Vedas, with their supplements and Upanishads, 
is not really learned, unless he know also the Puranas. Leta 
man, therefore, complete the Vedas by adding the Itihasas and 
Puranas. The Veda is afraid of a man of little learning, lest he 
should treat it injuriously.” 

Brahma-vaivartta Purana.—The Brahma-vaivartta Purana 
asserts in a yet more audacious manner its own superiority to 
the Veda (i. 48 ff.):—Bhavagan yat tvaya prishtam jnhatam 
sarvam abhipsitam | sérabhitam purdneshu Brahma-vaivaritam 
uttamam | Purdnopapurandinim vedanim bhrama-bhaijanam. 
“That about which, venerable sage, you have inquired, is all 
known by me, the essence of the Puranas, the pre-eminent 
Brahma-vaivartta, which refutes the errors of the Puranas and 
Upapuranas, and of the Vedas.” (Aufrecht’s Cat. p. 21.) 

In the following passage also, from the commencement of the 
Mundaka Upanishad, the Vedic hymns (though a divine origin, 
would no doubt be allowed to them") are at all events depre- 


1. P, 48 of Dr, Aufrecht’s Catalogue of Sanskrit MSS. in the Bodleian Library at 


Oxford. 

12 In fact the following verses (4 and 6) occur in the second chapter of the same 
Mund. Up. :—4. Agnir murddha chaxushi chandrasuryyau disah srotre vag vivri- 
tascha vedah | vayuh prano hridayain visvam asya padbhyam prithw? hy esha sarva- 


2 


18 OPINIONS REGARDING THE ORIGIN, ETC., — [cmar. 1. 


ciated, by being classed among other works as part of the in- 
ferior science, in contrast to the Brahma-vidya or knowledge of 
Brahma, the highest of all knowledge, which is expressly ascribed 
to Brahma as its author :—1l. Brahma devainim prathamah sam- 
babhava visvasya hartta bhuvanasya gopta | sa brahmavidyam 
sarvavidyapratishtham Atharvaya jyeshthaputraya priha | 2. 
Atharvane yim pravadeta Brahma Atharvaé tim purovach’ An- 
give brahma-vidyim | sa Bharadvajiya Satyavahaya priha Bhé- 
radvajo 'ngirase pardvaram | 8. Saunako ha vai Mahasalo ’ngira- 
san vidhivad upapannah prapachcha | kasmin nu bhagavo viijate 
sarvam idam vijnatam bhavatiti | 4. Tasmai sa hovacha | dve 
vidye veditanye iti ha sma yad brahmando vadanti para chaiva- 
para cha | 5. Tatraparaé rigvedo yajurvedah simavedo ’tharva- 
vedah siaa halpo vyakaranam niruktam chhando jyotisham iti | 
atha para yaya tad axaram adhigamyate. “ Brahma was pro- 
duced the first among the gods, maker of the universe, preserver 
of the world. He revealed to his eldest son Atharvan, the 
science of Brahma, the support of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had un- 
folded to him; and Angis, in turn, explained it to Satyavaha, 
descendant of Bharadvaja, who delivered this traditional lore [or 
the higher and lower science] to Angiras. 8. Saunaka, the 
great householder, approaching Angiras in due form, inquired, 
‘What is that, O venerable sage, through the knowledge of 
which all this [universe] becomes known?’ 4, [Angiras] 
answered, ‘Two sciences are to be known—this is what the 
sages acquainted with Brahma declare—the superior and the 
inferior, 5. The inferior [consists of] the Rig-veda, the Yajur- 
veda, the Sama-veda, the Atharva-veda, accentuation, ritual, 


bhutantaratma | ...6. Tasmad richah sama yaiumshi dixa yajnascha sarve kratavo 
daxinascha | samwatsarancha yojamanascha lokih somo yatra pavate yatra suryah. 
“ Aoni is his (Brahma’s] head, the sun and moon are his eyes, the four points of the 
compass are his ears, the uttered Vedas are his voice, the air is his breath, the uni- 
verse is his heart, the earth issued from his feet: he is the imner soul of all creatures, 
... From him came the Rik verses, the Saman, the Yajush verses, initiatory rites, 
all oblations, sacrifices, and gifts, the year, the sacrificer, and the worlds where the 
moon and sun purify.’ 
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grammar, commentary, prosody, and astronomy. The superior 
science is that by which the imperishable is comprehended.’” 

It is to be remarked that in this passage (verse 5) as in that 
already quoted above (p. 7) from the Vrihad Aryanyaka Upani- 
shad, the most essential parts of the Vedas, the sanhitas, are 
classed in the same category with the Kalpa or ceremonial insti- 
tutes, and other works, from which they are separated by a 
broad line of demarcation in the works of later writers. 

The following passage from the Katha Upanishad (ii. 28) is 
of a somewhat similar tenor (p. 107 of Roér’s ed. and p. 106 of 
Eng. trans.):—Nayam atma& pravachanena labhyo na medhaya 
na bahuna srutena | yam evaisha vrinute tena labhyas tasyaisha 
dima vrinute tanam svam. “This soul is not to be attained by 
tradition, nor by understanding, nor by much scripture. He is 
attainable by him whom he chooses. The soul chooses that 
man’s body as his own.” 

The scholiast interprets thus the first part of this text :— 
Yadyapi durvijieyo yam atma& tathapy upadyena suvijieya eva 
ity aha nayam atma pravachanena aneka-veda-svikaranena labhyo 
jneyo napi medhaya granthartha-dharana-saktya na bahuna 
srutena hevalena \ kena tarhi labhya ity uchyate. “ Although 
this soul is difficult to know, still it may easily be known by 
the use of proper means. This is what [the author] proceeds to 
say. This soul is not to be attained, known, by tradition, by the 
acknowledement of many Vedas; nor by understanding, by the 
power of recollecting the contents of books; nor by much scrip- 
ture alone. By what, then, is it to be attained? This he de- 
clares.” 

It is not necessary to follow the scholiast into the Vedantic 
explanation of the rest of the passage.” 


13 See Prof. Miiller’s Anc. Sans. Lit. 1st ed. p. 320, and p. 109. 
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Sxcr. IV.— Division of the Vedas, according to the Vishnu, Vayu, and 
Bhagavata Puranas, and the Mahabharata. 


The Vishnu Purana gives the following account of the divi- 
sion of the Veda, described as having been originally but one, 
into four parts, iii, 2, 18 (see Wilson’s Trans. p. 270) :—Arite 
yuge param jhanam Kapiladi-svarapa-dhrik \ dadate sarva-bhi- 
tanam sarva-bhatahite ratah | chakravartti-svartipena Tretayam 
api sa prabhuh \ Dushtanaa nigraham kurvan paripati jagat- 
trayam | Vedam ekam chaturbhedain kritva sakha-satair vibhuh \ 
haroti bahulam bhiyo Vedavydsa-svarapa-dhrik | vedams tu dva- 
pare vyasya, etc. “In the Krita age, Vishnu, devoted to the 
welfare of all creatures, assumes the form of Kapila and others 
to confer upon them the highest knowledge. In the Treta age, 
the Supreme Lord, in the form of a universal potentate, represses 
the violence of the wicked, and protects the three worlds. Assum- 
ing the form of Vyasa, the all-pervading Being repeatedly divides 
the single Veda into four parts, and multiplies it by distributing 
it into hundreds of sakhais. Having thus divided the Vedas in 
the Dyapara age,” etc. 

This is repeated more at length in the following section (Vish. 
Pur. iii. 8, 4 ff.):— Veda-drumasya Maitreya sakhabhedaih 
sahasrasah | na sakyo vistaro vaktuim samaepena srinushea tam | 
Deipare Deapare Vishnur Vydsaraipt mahimune \ Vedam ekam 
sa bahudhéi kurute jagato hitah | viryam tejo balanchalpam 
manushyandm avexya vai | hitaya sarvabhatanain veda-bhedan 
karoti sah | yaya sa kurute tanvé vedam ehkam prithak prabhuh | 
Vedavyasabhidhana tu sé mirttir Madhuvidvishah |... Ashta- 
vin sati-hyitvo vai veda vyasta maharshibhih | Vaiwasvate ’ntare 
tasmin Dvipareshu punah punah. “ It is not possible, Maitreya, 
to describe in detail the tree of the Vedas with its thousand 
branches (sakhas) ; but listen to a summary. A friend to the 
world, Vishnu, in the form of Vyasa, divides the single Veda 
into many parts. He does so for the good of all creatures, 
because he perceives the vigour, energy, and strength of men to 


sucr.1v.} OF THE VEDAS, HELD BY INDIAN AUTHORS. pal 


be now but limited. Vedavyasa, in whose person he performs this 
division, is an impersonation of the enemy of Madhu (Vishnu). 
. .. Hight-and-twenty times in the Dvapara ages of this Vaivas- 
vata manvantara™ have the Vedas been divided by great sages.” 
These sages are then enumerated, and Krishna Dvaipayana”™ is 
the twenty-eighth. 
The subject is resumed at the beginning of the next section 
. eee v7) , = — 
(Vish. Pur, iii. 4, 1 ff.) :—Adyo vedas chatushpadah sata-sihas- 
. , . ya ws = 
ra-sammitah | Tato dasa-gunah kritsno yajio ’yain sarva-kama- 
dhuk | Tato’tra matsuto Vyaso ’shtavimsatitame ’ntare | vedam 
cham chatushpadain chaturdha vyabhajat prabhuh \ yatha tu 
tena vai vyastad Vedavyasena dhimata | Vedas tathé samastais 
tair vyasta Vydsais tatha maya \ tad anenaiva vedanain sakha- 
bhedan dvijottama | chaturyugeshu rachitin samasteshv ava- 
dhiraya | Krishna-dvaipayanam Vydsam viddhi Nariyanam pra- 
bhum | ko “nyo hi bhuvi Maitreya Mahabharata-hkrid bhavet | 
Tena vyasta yathai Vedi matputrena mahitmanad | Dvapare hy 
atra Maitreya tad me srinu yatharthatah | Brahmana& chodito 
Vyaso vedan vyastum prachakrame | Atha sishyan sa jagraha 
chaturo veda-paragan | Rigveda-sravakam Pailam jagraha sa 
mahamunih | Vaisampayana-namanam Yajurvedasya chagrahit | 
Jaiminim sama-vedasya tathaivatharvaveda-vit | Sumantus tasya 
sishyo *bhad Vedavyasasya dhimatah | Romaharshana-naéma- 
5 = . = i . oe fe ~ 
nam mahibuddhimn mahimunim | Sita jagraha sishyam sa 
itihasa-puranayoh. ‘The original Veda, four-footed [or in four 
quarters] consisted of a hundred thousand verses. From it arose 
the entire system of sacrifice, of ten descriptions [or of tenfold 
14 For an account of the Manvantaras, see the First Part of this work, pp. 18, 19. 
15 Lassen (Ind. Ant. i. 629, note) remarks :—‘‘ Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders 
of the legend, who have formed from his name an irregular perfect, viz. vivyasa.” 
Lassen refers to two passages of the Mahabharata in which the name is explained, 
viz. (i. 2417), Vivyasa vedin yasmat sa tasmad Vyasa iti smyitah. “ He is called 
Vyasa because he divided the Veda.” And (i. 4236) Yo vyasya Vedams chaturas 
tapasa bhagavan rishth | Loke vyasatvam apede karshnyat krishnatvam eva cha. 
“The divine sage (Krishna Dvaipayana Vyasa) who, through intense devotion, 
divided the four Vedas, and so obtained in the world the title of Vyasa, and from his 
blackness, the name of Krishna.” 
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efficacy ?], and yielding all the objects of desire. Subsequently, 
in the twenty-eighth period, my son (it is Parasara who is the 
speaker), the mighty Vyasa divided into four parts the one four- 
quartered Veda. In the same way as the Vedas were divided by 
the wise Vyasa, so had they been divided by all the [preceding] 
Vyasas, including myself. And know that the sikha divisions 
[formed] by him [were the same as those] formed in all the 
periods of four yugas. Learn, too, that Krishna Dvaipayana 
Vyasa was the lord Narayana, for who else on earth could have 
composed the Mahabharata? Hear now correctly how the 
Vedas were divided by him, my great-souled son, in this 
Dyapara age. When, commanded by Brahma, Vyasa under- 
took to divide the Vedas, he took four disciples who had read 
through those books. The great muni took Paila as teacher of 
the Rik, V aigampiyana of the Yajush, and Jaimini of the Saman, 
while Sumantu, skilled in the Atharvaveda, was also his disciple. 
He took, too, as his pupil for the Itihisas and Puranas the great 
and intelligent muni, Sita, called Romaharshana.” 

Vayu Purana.—In the same way, and partly in the same 
words, the Vayu Purana (Section lx.) represents the Vedas to 
have been divided in the Dyapara age. It first describes how 
this was done by Manu in the Svayambhuva, or first Manvan- 
tara, and then recounts how Vyasa performed the same task in 
the existing seventh, or Vaivasvata Manvantara; and, no doubt, 
also in the Dvapara age, though this is not expressly stated in 
regard to Vyasa. 

The following is an extract from this passage (as given in 
Dr, Aufrecht’s Catalogue, p. 54) :—Dvdpare tu puravritte Manoh 
svayambhuve ’ntare | Brahma Manum uiachedam vedain vyasya 
mahamate | Pariwyittaih yugain tata svalpacirya dvijatayah | 
samvyitta yugadoshena sarvatichaiva yathakramam | bhrashta- 
mainam yagavasad alpasishtam hi drisyate | Dasa-sahasra-bha- 
gena hy avasishtam hritad idam | viryam tejo balanchalpam sar- 
ranchaiva pranasyati | vede veda hi haryyah syur ma bhad veda- 
vinasanam | rede nasam anuprapte yajtio nasam gamishyati | 
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yajtie nashte deva-nasas tatah sarvam pranasyati | Adyo vedas 
chatushpado sata-séhasra-sammitah | Punar dasa-gunah kritsno 
yajho vai sarva-kima-dhuk | Evam uktas tathety uktea Manur 
loka-hite ratah | vedam ekam chatush-padam chaturdha vyabhajat 
prabhuh | Brahmano vachanat tata lohanaim hita-himyaya \ tad 
aham varttamanena yushmakam veda-kalpanam | mancantarena 
vaxyame vyatitanam prakalpanam | pratyaxena paroxan vai tad 
nibodhata sattamah | Asmin yuge krito Vydsah parasaryah pa- 
rantapah | Deaipiyana iti khyato Vishnor ainsah prakirttitah | 
Brahmana choditah so ’smin veda vyastum prachakrame | Atha 
Sishyan sa jagraiha chaturo vedakaranat | Jaiminiicha Suman- 
tuficha Vaisampayanam eva cha | Pailam tesham chaturthantu 
panchamain Lomaharshanam. “In the former Dvapara of the 
Svayambhuva Manvantara, Brahma said to Manu, ‘ Divide the 
Veda, O sage. The age is changed; through its baneful influ- 
ence the Brahmans have become feeble, and from the same cause 
everything has been gradually corrupted, so that little [good] is 
seen remaining. Only a ten-thousandth part is now left of the 
vigour, fire, and energy of the Krita age, and everything 
declines. Vedas must be made out of the one Veda, lest the 
Veda be destroyed. The destruction of the Veda would involve 
the destruction of sacrifice; that again would occasion the anni- 
hilation of the gods, and then everything would go to ruin. 
The primeval Veda was four-footed [or consisted of four quar- 
ters], and extended to one hundred thousand verses, while sacri- 
fice was of ten sorts [or tenfold efficacy], and yielded every object 
of desire.’ Being thus addressed, Manu, the lord, devoted to 
the good of the world, replied, ‘ Be it so,’ and in conformity 
with the command of Brahma, divided the one four-quartered 
Veda into four parts.* I shall, therefore, narrate to you the 
division of the Veda in the existing Manvantara; from which 
present division you, virtuous sages, can understand those remote 


16 The Maha Bhar. Santip. v. 13,678, says the Vedas were divided in the Svayam- 
bhuva Manyantara by Apantaratamas, son of Sarasvati. Zena bhinnas tada veda 
manoh svayambhuio ntare. 
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arrangements of the same kind which were made in past Man- 
vantaras. In this Yuga, the victorious son of Parasara, who is 
called Dyaipayana, and is celebrated as a portion of Vishnu, has 
been made the Vyasa. In this [Yuga?], he, being commanded 
by Brahma, began to divide the Vedas. For this purpose, he 
took four pupils, Jaimini, Sumantu, Vaisampayana, and Paila, 
and, as a fifth, Lomaharshana” [for the Puranas and Itihasas, etc. ] 

Bhagavata Purana, —It is in its Third Book, where the dif- 
ferent Manvantaras are described, that the Vishnu Purana gives 
an account of the division of the Vedas. In the book of the 
Bhagavata Purana, where the Manvantaras are enumerated, 
there is no corresponding allusion to the division of the Vedas. 
Towards the close of the Purana, however, in the sixth section 
of the twelfth book (verses 37 ff.) there is to be found what Prof. 
Wilson (Vish. Pur. Pref. p. xxvii.) calls “a rather awkwardly 
introduced description of the arrangement of the Vedas and 
Puranas by Vyasa,” which is no doubt brought in here, to sup- 
ply the omission which the original author, or some subse- 
quent editur, had discovered to exist in the earlier part of the 
work. 

The passage (as given in the Bombay lithographed edition) is 
as follows :—Sdata uvdcha | samahitatmano brahman Brahmanah 
parameshthinah \ hrid-akasad abhad nado vrittirodhad vibhawyate| 
yad-upasanaya brahman yogino malam atmanah | dravya-kriya- 
karakakhyam dhatea yanty apanurbhavam | Tato ’bhat trivrid 
omkaro yo vyakta-prabhacah svarat \ yat tallingam Bhagavato 
brakmanah paramalmanah \ srinoti ya imam sphotam supta- 
srotre cha sanyadrik | yena vag vyajate yasya vyahtir akase atma- 
nah | svadhamno brahmanah séxad vachakah paramatmanah | 
sa-sarva-mantropanshad-veda-vyjamn sandtanam | tasya hydsams 
trayo varna a-kiradya Bhrigadcaha | dharyante yais trayo 
bhava guna namartha-crittayah | tato ’xara-samamnayam asrijad 
bhagavan ajak | Antasthoshma-svara-sparsa-hrasva-dirghadi-lax- 
anam | tendsau chaturo vedains chiturbhir vadanair vibhuh | 
sa-ryahritikan somharams chaturhotra-vivaxayé | putran adhya- 
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payat tamstu brahmarshin brahma-kovidin | te tu dharmopa- 
deshtarah svaputrebhyah samadisan | te paramparaya praptas 
tattachchhishyair dhrita-vrataih | chaturyugeshv atha vyasta dva- 
parddau maharshibhih | xinayushah xinasattein durmedhan 
viaya kilatah | vedin brahmarshayo vyasyan (sic) hridisthach- 
yuta-noditah | Asminn apy antare brahman bhagacan loka-bha- 
vanah | brahmesadyair lokapalair yachito dharma-guptaye | 
Parasarat Satyavatyim ainsimsa-halaya vibhuh | avatirno maha- 
bhaga vedam chakre chaturvidham \ rig-atharva-yajuh-samnam 
rasin uddhritya vargasah | chatasrah samhitas chakre mantrair 
maniganad iva | tasain sa chaturah sishyan upahaya mahamatih | 
Ekukain samhitam brahman ehkaikasmai dadau vibhuh \ Pailaya 
sainhitim adyam baherichakhyam uvacha ha \ Vaisampéayana- 
saihaya nigad akhyam yajur-ganam | simnam Jaiminaye praha 
tatha chhandoga-samhitim | Atharvdngirasim nama sva-sishaya 
Sumantave. “Sita speaks: ‘From the sky of the supreme 
Brahma’s heart, when he was plunged in meditation, there issued 
a sound, which is perceived by the devout when they close their 
organs of sense. By adoring this sound, devotees destroy the 
soul’s threefold taint, extrinsic, inherent, and superhuman,” and 
become exempt from future birth. From this sound sprang the 
triple omkdara, self-resplendent, unperceived in its production, 
the emblem of the divine Brahma, the supreme spirit. He (the 
supreme spirit) hears this sound (sp/ota), though his ears be 
closed and his senses inactive,—(this sphota or omkara ?) through 
which speech is revealed, and of which a manifestation is made 
in the firmament of the soul-* This Lomara] is the sensible 


17 Dravya-kriya-karaka, which the scholiast interprets as answering to adhibhuta, 
adhyatma, and adhidaiva. See the explanation of these terms in Wilson’s Sankhya- 
karika, pp. 2 and 9. = 

18 J quote the scholiast’s explanation of this obscure verse :—Ko "sau paramatma 
tam aha ‘srinoti’ iti| imam sphotam avyaktam omkaram | nanu jrva evo tam 
srinotu | na tty aha | supta-srotre karna-pidhanadina avyittike ’pt srotre sati | 
jrvastu karanadhinatvad na tada srota | tadupalabdhistu tasya paramatma-dviirika 
eva tti bhavah | Isvarastu naivam | yatah sunya-drik sunye ’pi indriya-varge drik 
jnanain yasya | tatha hi supto yada sabdam srutva prabuddhyate na tada jrwah srota 
linendriyatvat | ato yas tada sabdam srutva givam prabodhayati sa yatha paramatma 
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exponent of Brahma, the self-sustained, the supreme spirit ; 
and it ig the eternal seed of the Vedas, including all the 
Mantras and Upanishads. In this [omkara] there were, o 
descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, viz. the [three] qualities, the [three] 
names, the [three] objects, the [three] states’ are maintained. 
From these three letters the divine and unborn being created the 
various letters of the alphabet, distinguished as inner (y, r, J, 2), 
ushmas (8, sh, s, 2), vowels, long and short, and consonants. 
With this [alphabet] the omnipresent Being, desiring to reveal 
the functions of the four classes of priests, [created] from his 
four mouths the four Vedas with the three sacred syllables 
(vyahritis) and the omkara. These he taught to his sons, 
the brahmarshis, skilled in sacred lore; and these teachers 
of duty, in turn declared them to ¢heir sons. The Vedas were 
thus received by each succeeding generation of devout pupils 
throughout the four yugas, from their predecessors, and were 
divided by great sages at the beginning of the Dvapara.” The 
Brahmarshis, impelled by Achyuta, who resided in their hearts, 
divided the Vedas, because they perceived that men had declined 
in age, in virtue, and in understanding. In this Manvantara 
also,4 the divine and omnipresent Being, the author of the 


eva tadvat ko’sav omkaras tam visinashti sardhena yena vag brihat? vyajyate yasya 
cha hridayakise atmanah sakasad vyaktir abhivyaktih. The word sphota will be 
explained below, in Section VII. 

19 These the scholiast explains thus:—Gunah sattvadayah | nimani rig-yquh- 
samant | artha bhur-bhuvah-svar-lokah | vrittayo jagrad-adyah. 

20 Dvaparadaw can only mean the “ beginning of the Dvapara ;’’ but the scholiast 
undertakes by the following process of reasoning to show that it means the end of 
that yuga. Dvaparadau dvaparam adir yasya tad-antyamsa-laxanasya kalasya | tas- 
min dvaparante veda-vibhaga-prasiddheh Santanu-samakila- Vyasavatara-prasiddhes- 
cha | vyasta vibhaktah. ‘ Dvaparaidau means the period of which the dvapara was 
the beginning, 7.c, the time distinguished as the concluding portion of that yuga ; 
since it is notorious that the Vedas were divided at the end of the Dvapara, and that 
the incarnation of Vyasa was contemporaneous with S‘antanu. Vyastah—vibhaktah, 
divided.’ 

“1 From this it appears that hitherto the account had not referred to the present 
Manvantara. The scholiast remarks :—Evam samanyato veda-vibhaga-kramam. 
uktva vatvasvata-manvantare viseshato nirtipayitum aha. “Having thus [in the pre- 
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universe, being supplicated by Brahmega and the other guar- 
dians of the world, to maintain righteousness, became partially 
incarnate as the son of Parasara and Satyavatt, and divided the 
Veda into four parts. Selecting aggregates of Rik, Atharva, 
Yajush, and Sama verses, and arranging them in sections 
(cargas), he formed four sanhztéds (collections) of the hymns, as 
gems [of the same description are gathered together in separate 
heaps]. Having summoned four disciples, the sage gave to 
each of them one of these sanhitaés. To Paila he declared the 
first sanhita, called that of the Bahvrichas; to Vaisampayana the 
assemblage of Yajush verses, called Nigada; to Jaimini the 
Chhandoga collection of Sama verses ; and to his pupil, Sumantu, 
the Atharvangirasi.” 

The Bhagavata Purana, however, is not consistent in the 
account which it gives of the division of the Vedas. In a pas- 
sage already quoted in the First Part of this work, p. 48, it 
speaks of that division as having been the work of the monarch 
Puriravas, and as having taken place in the beginning of the 
Treta age. From the importance of this text I will extract it 
here again at greater length. 

The celestial nymph Urvasi, the Purana tells us, had been 
doomed, in consequence of a curse, to take up her abode upon 
earth. She there fell in love with King Purtravas, the report 
of whose manly beauty had touched her heart, even before she 
had been banished from paradise. After spending many happy 
days in the society of her lover, she forsook him in consequence 
of his having infringed one of the conditions of their cohabita- 
tion, and Puriiravas was in consequence rendered very miser- 
able. He at length, however, obtained a renewal of their in- 
tercourse, and she finally recommended him to worship the 
Gandharvas, who would then re-unite her to him indissolubly. 

The Purana then proceeds (ix. 14, 483 ff.) :—Zasya samstu- 


ceding verses] generally described the manner in which the Vedas were divided, [the 
author] now states [as follows], with the view of determining particularly [what was 
done] in the Vaivasvata Manvantara.”’ 
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vatas tushta agnisthalin dadur nripa | Urvasim manyamanas 
tam so’ budhyata charan vane || Sthalim nyasya vane gata grihan 
adhyayato nisi \| Tretayam sampravrittiyam manasi trayy avart- 
tata || Sthali-sthanam gato ’svattham sami-garbham vilaxya sah | 
Tena dve arani hritua Urvasi-loha-kimyaya || Urvasim mantrato 
dhyayann adhararanim uttaram | Atmanam ubhayor madhye yat 
tat prajananam prabhuh | Tasya nirmathandj jato jataveda 
vibhavasuh | Trayya cha vidyaya rajna putratee kalpitas trivrit | 
Teniyajata yajnesam bhagavantam adhoxajam | Orvasi-loham 
anvichhan sarva-devamayam Harim \ Eka eva pura vedah prana- 
vah sarva-vangmayah | Devo naréyano nainya eho ’gnir varna 
eva cha \ Purtravasa evasit trayt treta-mukhe nripa \ Agnina 
prajaya raja lokam gandharvam eyivan. “The Gandharvas, 
gratified by his praises, gave him a platter containing fire. This 
he [at first] surposed to be Urvasi, but became aware [of his 
mistake], as he wandered in the wood. Having placed the 
platter in the forest, Puriravas went home; and as he was 
meditating in the night, after the Treté age had commenced, 
the triple Veda appeared before his mind.” Returning to the 
spot where he had placed the platter, he beheld an asvattha tree 
springing out of a sami tree, and formed from it two pieces of 
wood. Longing to attain the world where Urvasi dwelt, he 
imagined to himself, according to the sacred text, Urvasi as the 
lower and himself as the upper piece of wood, and their offspring 
as lying between the two. Fire was generated from the friction, 
and, according to the threefold science [Veda], was under its 
triple form, recognised by the king as his son. With this seek- 
ing to attain the heaven of Urvasi, he worshipped the divine 
Hari, the lord of sacrifice, Adhoxaja, formed of the substance of 
all the gods. There was formerly only one Veda, the sacred 
monosyllable om, the essence of all speech; only one god, 
Narayana; only one Agni, and [one] caste. From Puriravas 
came the triple Veda in the beginning of the Treta age. 


% Karma-bodhakam vedatrayam pradurabhut. ‘The three Vedas, ordainers of 
rites, were manifested to him,” as the scholiast explains, 
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Through Agni, his son, the king attained the heaven of the 
Gandharvas.”” 

On the close of this passage the commentator remarks :—Nanv 
anidir veda-traya-bodhito brahmanddinim Indradyaneha-deva- 
yajanena svarga-prapti-hetuh karma-margah katham sadir wa var- 
nyate | Tatraha ‘ eka eva’ iti dvabhyam | Pura hrita-yuge sarca- 
vang-mayah sarvasdin vacham vija-bhatah pranava eka eva vedah | 
Devascha Narayana eka eva | Agnischa eka eva lauhikah \ Var- 
nascha cha eva hamso nama | Vedatrayi tu Puraravasah sakasad 
asit... Ayam bhivah | hrita-yuge sattva-pradhanah prayasah 
sarve "pi dhyananishthah | rajah-pradhane tu Treta-yuge vedadi- 
vibhigena karmamargah prakato babhava ityarthah. ‘Wow is 
it that the eternal method of works, which is pointed out by the 
three Vedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken 
of [in the preceding verses] as if it had a beginning in time? 
He [the author of the Purana] answers this in these two verses. 
Formerly, z.¢. in the Krita age, there was only one Veda, the 
sacred monosyllable om, the essence of all words, z.e. that which 
is the seed of all words; and there was only one god, Nara- 
yana; only one fire, that for common uses ; and only one caste, 
the Hansa. But the triple Veda came from Puriravas. ...The 
meaning is this: in the Krita age the quality of goodness pre- 
dominated in men, who were almost all absorbed in meditation. 
But in the Treta age, when passion (rajas) prevailed, the method 
of works was manifested by the division of the Vedas.”™ 

This last quoted passage of the Bhiigavata gives, as I have inti- 


23 This story is also told in a prose passage in the Vish. Pur. iv. 6 (Wilson, 
p- 394). It is there stated that Puriiravas divided fire, which was originally one, in 
a threefold manner. Eko’gnir adav abhavad Alena tu atra manvantare traita pra- 
varttita. No mention, however, is there made of his haying divided the Vedas, or 
partitioned society into castes. 

2% This legend is borrowed from the S'atapatha Brahmana, xi. 5, 1, 1 ff. (p. 855- 
858 Weber’s ed.), where the motive for its introduction is to describe the process by 
which fire was generated by Puriiravas in obedience to the command of the Gan- 
dharvas, as the means of his admission into their paradise. See Professor Miller’s 
translation of this story in the Oxford Essays for 1856, pp. 62, 63. The legend is 
founded on the 95th hymn of the tenth book of the Rig-veda. 
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mated, a different account of the division of the Vedas from that 
contained in the text previously adduced from the same work, 
and in the citations from the Vishnu and Vayu Puranas. The 
one set of passages speak of the Veda as having been divided by 
Vyasa into four parts in the Dvapara age; while the text last 
cited speaks of the triple Veda as having originated with Purt- 
ravas in the Treta age; and evidently belonged to a different 
tradition from the former three. The legend which speaks of three 
Vedas is likely to be more ancient than that which speaks of 
four, as it was not till a comparatively late date that the Atharva 
asserted its right to be ranked with the three others as a fourth 
Veda. This earlier tradition, however, appears to have had its 
origin partly in etymological considerations. The word Treta, 
though designating the second Yuga, means a triad, and seems 
to have been suggested to the writer’s mind by the triple fire 
mentioned in the legend. 

Mahabhirata.—The following passage from the Mahabharata, 
Santiparva (verses 13,088 ff.), agrees partially in tenor with the 
second passage from the Bhagavata, but is silent regarding 
Puriravas :—Jdam hritayugam nama halah sreshthah pravartti- 
tah | Ahisya yajiiapasavo yuge ’smin na tad anyatha \| Chatush- 
pat sakalo dharmo bhavishyaty atra vai surah | Tatas Treta 
yugamn nama trayt yatra bhavishyati \| Proxit&é yajXapasavo 
badham prapsyanti vai makhe® | Yatra padas chaturtho vai dhar- 
masya na bhavishyati \| Tato var dvaparamn nama misrah halo 
bhavishyati. “This present Krita age is the best of all the 
yugas; in it itis unlawful to slay any animals for sacrifice; in 
this age righteousness shall consist of all its four portions and be 
entire. Then shall follow the Treta age, in which the triple 

5 Manu (i. 84, 86) differs from this passage of the Mahabharata in making the 
Dyipara the age of sacrifice ;—Anye kritayuge dharmas Tretayam Dvapare pare | 
Anye kaliyuge nrinam yuga-hrasanurupatah | Tapah param Kritayuge Tretayam 
Jranam uchyate | Dvapare yajnam evahur danam eka kalau yuge. “ Different duties 
are practised by men in the Krita age, and different duties in the Treta, Dvapara, 
and Kali ages, in proportion to the decline in those yugas. Devotion is said to be 


supreme in the Krita, knowledge in the Tretia, sacrifice in the Dyapara, and liberality 
alone in the Kali.” 
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Veda shall arise, and animals fit for sacrifice shall be slaughtered 
as oblations. In that age the fourth part of righteousness shall 
be wanting. Next shall succeed the Dvapara, a mixed period.” 

The M. Bh. (Santip. 18,475) relates that two Asuras, who 
beheld Brahma creating the Vedas, suddenly snatched them up 
and ran off. Brahma laments their loss, exclaiming, Vedo me 
paramam chaxur vedo me paramam balam |... Vedan rite hi 
kim kuryain lokinaim srishtim uttamam, “The Veda is my 
principal eye; the Veda is my principal strength... . What 
shall I do without the Vedas, the most excellent creation in the 
universe?” They were, however, recovered and restored to 
Brahma (vy. 18,506 ff.) 

Vishnu-purdna.—The following verse, Vish. Pur. iii. 2, 12 
(Wilson, p. 269), refers to the periodical disappearance of the 
Vedas :— Chaturyugante vediniin jayate kaliviplavah | pravart- 
tayanti tan etya bhuvi saptarshayo divah. “At the end of the 
four ages (yugas) the disappearance of the Vedas, incident to the 
kali, takes place. The seven rishis come from heaven to earth, 
and again give them currency.” (Compare M. Bh. Santip. 
7,660, which will be quoted further on.) 


Srcr. V.—Accounts in the Vishnu and Vayu Puranas of the schisms 
between the adherents of the Yajur-veda, Vaisampayana and Yajna- 
valkya; hostility of the Atharvanas towards the other Vedas ; and of 
the Chhandogas towards the Rig-veda. 


The Vishnu Purana, iii. 5, 2 ff. (Wilson, p. 279 ff.), gives the 
following legend regarding the way in which the Yajur-veda 
came to be divided into two schools, the black and the white :— 
Yajnavalkyas tu tasyabhaud Brahmaratasuto dvya | Sishyah 
parama-dharmajno guru-vritti-parah sada | Rishir yo ’dya 
mahamerum samaje nagamishyati | Tasya var sapta-ratrantu 
brahma-hatya bhavishyati | Pirvam eva muni-ganah samayo 
bhut hrito dvija | Vaisampayana ekas tu tam vyatikrantavams 
tada | Svasriyam balakam so ’tha pada sprishtam aghatayat | 
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Sishyain aha sa bhoh sishya brahma-hatyapaham vratam | Cha- 
radhvam matkrite sarve na vichiryyam idam tathi | Athaha 
Yajnavalkyas tait him ebhir bhagavan dvijath | Klesitair alpa- 
tejobhir charishye ’ham idam vratam | Tatah kruddho guruh 
priha Yajnavalkyam mahamatih | Muchyatim yat waya ’dhitam 
matto vipravamanyaka | Nistejaso vadasy etan yas tvam brah- 
mana-pungavan | Tena sishyena nartho ’sti mamajna--bhanga- 
harina | Yajnavalkyas tatah priha bhaktau tat te mayoditam | 
Mamapy alain toaya 'dhitam yad maya tad idam dviya | Ity 
uktoa rudhiraktani sarupani yajumshi sah | Chhardayitoa dadau 
tasma yayau cha svechhaya mumh | yajtimshy atha visrishtani 
yajravalkyena vai dvija | Jagrihus tittiribhitwa Taittiriyas tu te 
tatah | Brahma-hatya-vratam chirnam gurund choditais tu yaih | 
Charakidhvaryavas te tu charanéd munisattamah | Yajraval- 
hyo ’tha Maitreya prinadyaima-pardyanah \ tushtava prayatah 
saryam yajumshy abhilashams tatah |... Ity evamidibhistena 
stayamanah stavaih ravih | vaji-riipa-dharah priha vriyatam iti 
eanchhitam | Yajravalkyas tada praha pranipatya diwakaram | 
yajumshi tint me dehi yan santi na me gurau | Lwam ukto 
dadau tasmai yajumshi bhagavan ravih | aydtayaima-sarjrani 
yan vetti na tadguruh | Yajiimsht yar adhitini tani viprair 
dvijottama | vajinas te samakhyatah sturyo ’svah so ’bhavad yatah. 
“ Yajnavalkya, son of Brahmarati, was his [Vaisampayana’s] 
disciple, eminently versed in duty, and obedient to his teacher. 
An agreement had formerly been made by the Munis that any 
one of their number who should fail to attend at an assembly 
on Mount Meru on a certain day should incur the guilt of Brah- 
manicide during [within?] a period of seven nights. Vaisam- 
payana was the only person who infringed this agreement, and 
he in consequence occasioned the death of his sister’s child by 
touching it with his foot. He then desired all his disciples to 
perform in his behalf an expiation which should take away his 
guilt, and forbade any hesitation. Yajnavalkya then said to him, 
“Reverend sir, what is the necessity for these faint and feeble 
Brahmins? J will perform the expiation.’ The wise teacher, 
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incensed, replied to Yajnavalkya, ‘Contemner of Brahmans, give 
up all that thou hast learnt from me; I have no need of a dis- 
obedient disciple, who, like thee, stigmatizes these eminent Brah- 
mans as feeble.’ Yajnavalkya rejoined, ‘It was from devotion 
[to thee] that I said what I did; but I, too, have done with 
thee : here is all that I have learnt from thee.’ Having spoken, 
he vomited forth the identical Yajush texts tainted with blood, 
and giving them to his master, he departed at his will. [The 
other pupils] having then become transformed into partridges 
(titttri), picked up the Yajush texts, and were thence called 
Taittiriyas. And those who had by their teacher's command 
performed the expiation, were from this performance (charana) 
called Charakadhvaryus. Yajnavalkya then, who was habituated 
to the exercise of suppressing his breath, devoutly hymned the 
sun, desiring to obtain Yajush texts . . . [1 pass over the hymn. ] 
Thus celebrated with these and other praises, the sun assumed 
the form of a horse, and said, “Ask whatever boon thou desirest.’ 
Yajnavalkya then, prostrating himself before the lord of day, 
replied, “Give me such Yajush texts as my teacher does not 
possess.’ Thus supplicated, the sun gave him the Yajush texts 
called Aydtayama, which were not known to his master. Those 
by whom these texts were studied were called Vajins, because 
the sun (when he gave them) assumed the shape of a horse 
(vaiji).” 

I quote also the parallel text from the Vayu Purana, as it 
exhibits some slight variations from the preceding, (Vayu Pur. 
Aufr. Cat. p. 55):—Karyam asid rishindicha hiichid brah- 
mana-sattamah | Meru-prishtham samasidya tais tada& ’stvite 
mantritam | Yo no’tra sapta-ratrena nagachhed dvija-sattamah | 
sa huryad brahma-badhyam vai samayo nah prakirttitah | Tatas 
te saganah sarve Vaisampayana-varjitah | Prayayuh saptara- 
trena yatra sandhih krito “bhawat | Brahmandnantu vachanéd 
brahma-badhyam chahara sak | Sishyan atha samaniya sa Vais- 
ampayano *bravit | Brahma-badhyaim charadhvam vai matkrite 
dvijah-sattamah | sarve yayam samagamya brita me taddhitam 
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vachah | Yajniavalkya uvacha | Aham eva charishyami tishthantu 
munayas tv ime | balanchotthapayishyami tapasa svena bhavitah | 
Evam uktas tatah kruddho Yajnavalkyam athabravit | uwacha 
yat tvaya “dhitam sarvam pratyarpayasca me | Evam uktah 
sarapant yajamsh. pradadau guroh | rudhirena tatha ’ktani 
chharditva brakma-vittamah | Tatah sa dhydnam asthaya siryam 
aradhayad dvijah | sarya brahma yad uchchhinnam khan gated 
pratitishthati | Tato yani gatany arddham yajimshy aditya-man- 
dalam | Tani tasmai dadau tushtah saryo vai Braihmarataye | 
Asvaripascha marttando Yajnavalkyaya dhimate | Yajaishy adh- 
iyate yani brahmand yena kenachit | asvarapani dattani tatas 
te Vajino ’bhavan | brahma-hatya tu yais chirnad charanat cha- 
rakih smritah | Vaisampayana-sishyas te charakah samudih- 
ritah. “The rishis having a certain occasion, met on the summit 
of Mount Meru, when, after consultation, they resolved and 
agreed together that any one of their number who should fail to 
attend there for seven nights should be involved in the guilt of 
brahmanicide. They all in consequence resorted to the appointed 
place for seven nights along with their attendants. Vaigsampa- 
yana alone was absent, and he, according to the word of the 
Brahmans, committed brahmanicide. He then assembled his 
disciples, and desired them to perform, on his behalf, an expia- 
tion for his offence, and to meet and tell him what was salutary 
for the purpose. Yajnavalkya then said, ‘I myself will perform 
the penance ; let all these munis refrain: inspired by my own 
devotion, I shall raise up strength.’ Incensed at this speech of 
Yajnavalkya [Vaisampayana] said to him, ‘ Restore all that thou 
hast learned.’ Thus addressed, the sage, deeply versed in sacred 
lore, vomited forth the identical Yajush texts stained with blood, 
and delivered them to his teacher. Plunged in meditation, the 
Brahman then adored the sun, saying, ‘Sun, every sacred text 
which disappears [from the earth] goes to the sky, and there 
abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkya, son of Brahmarata, all the 
Yajush texts which had ascended to the solar region. All the 
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Yajush texts which are [?] studied by any priest, were given in 
the form of horses, [?] and in consequence these priests became 
Vajins. And the disciples of Vaigampayana, by whom the expi- 
atory rite was accomplished, were called Charakas, from its 
accomplishment (charana).”* 

It is sufficiently evident from the preceding legend that the 
adherents of the two different divisions of the Yajurveda (the 
Taittiriya or black, and the Vajasaneyi or white), must in ancient 
times have regarded each other with feelings of the greatest 
hostility—feelings akin to those with which the followers of the 
rival deities, Vishnu and Siva, look upon each other in modern 
days. On this subject I quote an extract from Professor Weber's 
“ History of Indian Literature.” 

P, 84.—“ Whilst the theologians of the Rik are called Bah- 
vrichas, and those of the Saman Chhandogas, the old name for 
the divines of the Yajush is Adhvaryu; and these old appella- 
tions are to be found in the Sanhita of the Black Yajush (the 
Taittiriya), and in the Brahmana of the White Yajush (the Sata- 
patha Brahmana). The latter work applies the term Adhvaryus 
to its own adherents, whilst their opponents are denominated 
Charakadhvaryus, and are the objects of censure. This hostility 
is also exhibited in a passage of the Sanhita of the White Yajush, 
where the Charakacharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin.”” 


26 In a note to p. 461 of his Translation of the Vishnu Purana, Professor Wilson 
mentions the following legend illustrative of the effects of this schism. “The Vayu 
and Matsya relate, rather obscurely, a dispute between Janamejaya and Vaisampa- 
yana, in consequence of the former’s patronage of the Brahmans of the Vajasaneyi 
branch of the Yajur-veda, in opposition to the latter, who was the author of the 
Black or original Yajush. Janamejaya twice performed the Asvamedha according 
to the Vajasaveyi ritual, and established the Trisarvi, or use of certain texts by 
Agmaka and others, by the Brahmans of Anga, and by those of the middle country. 
He perished, however, in consequence, being cursed by Vaisampayana. Before their 
disagreement, Vaisampayana related the Mahabharata to Janamejaya.” 

27 Vajasaneyi Sanhita xxx. 18 (p. 846 of Weber's ed.) :—Dushkritaya charaka- 
charyyam | (charakanam gurum—Scholiast). Prof. Muller also says (Anc. Sans. Lit. 
p. 350), “‘ This name Charaka is used in one of the Khilas” (the passage just quoted) 
‘cof the Vajasaneyi Sanhita as a term of reproach. In the 30th Adhyaya a list of 
people is given who are to be sacrificed at the Purushamedha, and among them we 
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In his Indische Studien Gii. 454) Prof. Weber specifies the fol- 
lowing passages in the Satapatha Brahmana as those in which 
the Charakas, or Charakadhvaryus are censured, viz., iii. 8, 2,24; 
iy. 12019 iv. 258, Losi, e4s a, See Oe ie ois 
viii. 7, 1, 14, 24. Of these I quote one specimen (iv. 1, 2, 19): 
—Ta u ha Charaka nanaiva mantrabhyam juhvati pranodinau 
hurma iti vadantah | Tad u tathi na kuryadt \ mohayanti ha te 
yajamainasya pranodainav apidva enam tashnimjuhuyat. ““ These 
the Charakas offer respectively with two mantras, saying thus: 
‘These are his two breathings,’ and ‘we thus make these 
two breathings endowed with their respective powers.’ But let 
no one adopt this procedure, for they confound the breathings 
of the worshipper. Wherefore let this libation be offered in 
silence.” 

But these sectarian jealousies were not confined to the dif- 
ferent schools of the Yajur-veda ; the adherents of the Atharva- 
veda seem to have evinced a similar spirit of hostility towards 
the followers of the other Vedas. On this subject Prof. Weber 
remarks as follows in his Indische Studien, i. 296. “‘ A good 
deal of animosity is generally displayed in most of the writings 
connected with the Atharvan towards the other three Vedas; but 
the strongest expression is given to this feeling in the first of 
the Atharva Parisishtas, chapter cxii.” 

He then proceeds to quote the following passage from that 
work and chapter:—Bahvricho hante vai rashtram adhvaryur 
nasayet sutan | Chhandogo dhanam nasayet tasmad Atharvano 
guruh | Ajninad va pramadad vai yasya syad bahvricho guruh | 
desa-rashtra-purdimatya-nasas tasya na samsayah \ yadi va 


find the Charakacharya as the proper victim to be offered to Dushkrita or Sin. This 
passage, together with similar hostile expressions in the S’atapatha Brahmana, were 
evidently dictated by a feeling of animosity against the ancient schools of the Adhvar- 
yus, whose sacred texts we possess in the Taittiriya-veda, and from whom Yajna- 
valkya seceded in order to become himself the founder of the new Charanas of the 
Vajasaneyins.”” 

28 Though aided by a learned friend in rendering this passage, I am not certain of 
the perfect exactness of the translation. But there is no doubt whatever that the 
tendency of the text is hostile to the rival school of the Charakas. 
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‘dhvaryavam raja niyunakti purohitam \ sastrena badhyate 
xipram pariainartha-vahanak | yathaiva pangur adhvanam apaxi 
chanda-bhojanam | evam chhandoga-guruna raja vriddhim na 
gachhati | purodha jalado yasya maudo va syat hathanchana | 
abdad dasabhyo masebhyo rashtra-bhramsam sa gachhati. “A 
Bahvricha (Rig-veda priest) will destroy a kingdom ; an Adhvaryu 
(Yajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth;—hence an Atharvana 
priest is the [proper] spiritual adviser. Destruction of country, 
kingdom, cities, and ministers is certainly incurred by the [king] 
who, through ignorance or folly, takes a Bahvricha priest for 
his guide. Orif a king appoints an Adhvaryu priest to be his 
domestic chaplain, he loses his wealth and his chariots, and is 
speedily slain by the sword. As a lame man [makes no pro- 
oress] on a road, and a creature which is not a bird [cannot] eat 
ego's [?], so no king prospers who has a Chhandoga for his teacher. 
He who has a Jalada or a Mauda for his priest, loses his kingdom 
after a year or ten months.” 

“Thus,” continues Prof. Weber, “the author of the Pari- 
Sishta attacks certain sakhas of the Atharva-veda itself, for such 
are the Jaladas and the Maudas, and admits only a Bhargava, a 
Paippalada, or a Saunaka to be a properly qualified teacher. 
He further declares that the Atharva-veda is intended only for 
the highest order of priest, the brahman, not for the three other 
inferior sorts.” 

The following passage is then quoted :—Atharvd srijate ghoram 
adbhutam samayet tatha | atharvaé raxate yajiam yajnasya patir 
Angirah | Divyantariva-bhaumanam utpatanam anekadha | 
samayita brahma-veda-jnas tasmad daxinato Bhriguh | Brahma 
samayed naidhvaryur na chhandogo na baherichah | raxainsi 
raxati brahma brahma& tasmad atharva-vit. “The Atharva 
priest creates horrors, and he also allays alarming occurrences ; 
he protects the sacrifice, of which Angiras is the lord. He who 
is skilled in the Brahma-veda (the Atharva) can allay manifold 
portents, celestial, atmospheric, and terrestrial, wherefore the 
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Bhrigu [is to be placed] on the right hand. It is the brahman, 
and not the adhvaryu, the chhandoga, or the bahvricha, who can 
allay [portents]; the brahman wards off [?] raxases, wherefore 
the brahman is he who knows the Atharva.” 

I subjoin another extract from Prof. Weber’s Indische Studien, 
i. 63 ff., partly to complete what was said on the relation of the 
Sama-veda to the Rig-veda in Part Second of this work, pp. 
202, 208, and partly to illustrate the mutual hostility of the 
different schools. “‘T’o understand the relation of the Sama- 
veda to the Rig-veda, we have only to form to ourselves a clear 
and distinct idea of the manner in which these hymns in general 
arose, how they were then carried to a distance by those tribes 
which emigrated onward, and how they were by them regarded 
as sacred, whilst in their original home, they were either—as 
living in the immediate consciousness of the people—subjected 
to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became 
forgotten. It is a foreign country which first surrounds familiar 
things with a sacred charm ; emigrants continue to occupy their 
ancient mental position, preserving what is old with painful 
exactness, while at home life opens out for itself new paths. 
New emigrants follow those who had first left their home, and 
unite with those who are already settlers in a new country. 
And now the old and the new hymns and usages are fused into 
one mass, and are faithfully, but uncritically, learned and imbibed 
by travelling pupils from different masters (several stories in the 
Vrihad Aranyaka are especially instructive on this point, see 
Ind. Stud. p. 83), so that a varied intermixture arises. Others, 
again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is dis- 
tinct ; and in this way theological intolerance springs up ; with- 
out which the rigid formation of a text or a canon is impossible. 
The influence of courts on this process is not to be overlooked ; 
as, for example, in the case of Janaka, King of Videha, who in 
Yajnavalkya had found his Homer. Anything approaching to a 
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clear insight into the reciprocal relations of the different schools 
will in vain be sought either from the Puranas or the Charana- 
vyuha, and can only be attained by comparing the teachers 
named in the different Brahmanas and Sutras, partly with each 
other and partly with the text of Panini and the ganapatha and 
commentary connected therewith (for the correction of which a 
thorough examination of Patanjali would offer the only sufficient 
guarantee). For the rest, the relation between the S. V. and 
the R. V. is in a certain degree analogous to that between the 
White and the Black Yajush ; and, as in the Brahmana of the 
former (the Satapatha Br.) we often find those teachers who are 
the representatives of the latter, mentioned with contempt, it 
cannot surprise us, if in the Brahmana of the Sama-veda, the 
Paingins and Kaushitakins are similarly treated.” 

It will have become sufficiently manifest to the reader of the 
preceding passages which I have extracted from the Puranas 
concerning the division and different Sakhas of the Vedas, that 
the traditions which they embody contain very little real infor- 
mation in regard to the composition of the hymns, or the man- 
ner in which they were preserved, collected, or arranged. In 
fact, I have not adduced these passages for the purpose of eluci- 
dating those points, but to show the legendary character of the 
narratives, and their discrepancies in matters of detail. For an 
account of the Sakhas of the Vedas, the ancient schools of the 
Brahmans, and other matters of a similar nature, | must refer 
to the excellent work of Prof. Miiller, the “ History of Ancient 
Sanskrit Literature,” pp. 119-182 and 864-888 and elsewhere. 


Secr. VI.—Reasonings of the Commentators on the Vedas, in support 
of the authority of the Vedas. 


I proceed now to adduce some extracts from the works of the 
more systematic authors who have treated of the origin and 
authority of the Vedas, I mean the commentators on these books 
themselves, and the authors and expositors of the aphorisms of 
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several of the schools of Hindu philosophy. Whatever we may 
think of the premises from which these writers set out, or of the 
conclusions at which they arrive, we cannot fail to be struck with 
the contrast which their speculations exhibit to the loose and 
mystical ideas of the Puranas and Upanishads, or to admire the 
acuteness of their reasoning, and the logical precision with which 
their arguments are presented. 

I.—The first passage which I shall adduce is from Sayana’s 
introduction to his commentary on the Rig-veda, the Vedartha- 
prakiga, pp. 8 ff. (Sayana, as we have seen in Part Second, 
p. 172, lived in the 14th century, a.p.) Manu Veda eva tavad 
nasti | kutas tadavantara-visesha rigvedah | Tatha hi \ ko ’yam 
vedo nama \ na hi tatra laranam pramainam va ’sti | nacha tad- 
ubhaya-vyatirekena hifichid vastu prasidhyati \ Laxana-pramana- 
bhyam hi vastu-siddhir iti nyayavidim matam | Pratyaxanuman- 
dgameshu pramana-visesheshu antimo Veda iti tallaxanam iti 
chet | na | Manviidi-smritishu atiwyapteh \ Samaya-balena sam- 
yak paroxanubhava-sidhanam ity etasya adgama-laxanasya tas- 
vapi sadbhavat | apaurusheyatve sati iti viseshandd adosha iti 
chet | na\ Vedasyapi paramesvara-nirmitateena paurusheyateat | 
Sarira-dharijwa-nirmitateabhavad apaurusheyateam iti chet | 
[na ?} | ‘ Sahasra-sirshi purusha’ ityadi-srutibhir iscarasyapi 
sartriteat | Karma-phala-ripa-sarira-dhari-jiwa-nirmitateabhava- 
mitrena apaurusheyatcam vivaxitam iti chet \ na | Jiva-viseshair 
Agni- Vayv-Adityar vedanim utpaditatrat |‘ Rigveda evagner 
ajayata Yajurvedo vayoh Samaveda adityad’ itt sruter tsvara- 
sya agnyadi-prerakatvena nirmiatriteam drashtavyam \ mantra- 
brahmanatmakah sabda-rasir veda iti chet \ na | Idriso mantrah | 
idrisam brahmanam ity anayor adyapi anirnitateat | Tasmad 
nasti kifichid vedasya laxanam | Napi tat-sadbhave pramanam 
pasyamah | ‘ Rigvedam bhagavo ’dhyemi Yajureedam Samave- 
dam Atharvanam chaturtham’ ityadi vakyam pramanam iti chet | 
na | tasyapi vakyasya vedantahpatitvena aimasrayatea-prasan- 
gat | Na khalu nipuno ’pi svashandham drodhum prabhared iti | 
‘Veda eva drijatinam nihsreyasa-karah parah’ iti addi smriti- 


sEct. vi.] OF THE VEDAS, HELD BY INDIAN AUTHORS. at 


vakyam pramanam iti chet | na \ tasyapy ukta-sruti-malatcena 
nirakritateat | pratyaxidikam sankitum apy ayogyam | Veda- 
vishaya loka-prasiddhih sarvajanina ’pi nila nabha ityadivad 
bhranta | Tasmal laxana-pramana-rahitasya vedasya sadbhavo na 
angikarttum sakyate iti parvapaxah | 

Atra uchyate | mantra-brahmandtmakam tavad adushtam 
laxanam | ata eva Apastambo yajfia-paribhashayam evaha 
‘mantra-brahmanayor veda-namadheyam’ iti \ tayostu rapam 
uparishthad nirneshyate | apaurusheya-vakyateam iti idam api 
yadrisam asmabhir vivaxitam tadrisam uttaratra spashti-bhavi- 
shyati | pramandny apt yathoktani sruti-smriti-lokaprasiddhi- 
rapant veda-sadbhave drashtavyani | Yathaé ghata-patadi-dravy- 
anim sva-prakasatwabhave "pi siryachandradinam sca-praka- 
Satvam avirudham tathi manushyadinam svaskandharohisam- 
bhawve "py akunthita-sakter vedasya itara-vastu-pratipadakatva- 
vat sva-pratipadakatvam apy astu | Ata eva sampradaya-vido 
kunthitam saktim vedasya darsayanti ‘ chodana ni bhatam bha- 
vishyantam suxmam vyavahitam viprakrishtam ity evaijdatiyam 
artham saknoty avagamayitum’ iti | Tatha sati veda-milayah 
smrites tadubhaya-malaya loka-prasiddhescha pramanyam dur- 
varam | Tasmal laxana-pramana-siddho vedo na kenapi charva- 
hadina ’podhum sakyate iti sthitam || 

Nan astu nima Vedakhyah haschit padarthah | tathapi 
nisau vyakhydinam arhati apramanatvena anupayuktateat | Na 
hi Vedah pramanam tallaranasya tatra duhsampadateat | tatha 
hi‘ samyag anubhava-sadhanam praminam’ ite kechil lazanam 
ahuh | dpare tu ‘ anadhigatartha-gantri pramadnam’ ity adchax- 
ate | na chaitad ubhayam vede sambhavati | mantra-brahmanat- 
mako hi vedah \ tatra mantrah hechid abodhakih \ ‘ amyak sé ta 
Indra rishtir’ ityeko mantrah | ‘Yadrismin dhayi tam ayasya- 
ya vidad’ ity anyah \‘ Srinyeva jarbhari turpharita’ ityaparah | 
‘ Apanta-manyus triphala-prabharma’ ityadaya udaharyah | na 
hy ctair mantraih haschid apy artho ’vabudhyate | etesho anu- 
bhavo eva yada nasti tada tatsamyahteam tadiya-sadhanateaticha 
dirdpetam | ‘Adhah seid asid upari seid asid’ itt mantrasya 
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bodhakatve pi ‘ sthanur va purusho vd’ ityadi-vakya-vat sandig- 
dhartha-bodhakatvad nasti pramanyam |‘ Oshadhe tréyasvainam’ 
itt mantro darbha-vishayah | ‘ Svadhite mainam himsir’ itt xura- 
vishayah | ‘ Srinota gravana’ iti pashina-vishayah \ Etesho 
achetaninam darbha-xura-pashaninim chetana-vat sambodha- 
nam srayate | tato ‘dvau chandramasav’ iti vakya-vad viparitar- 
tha-bodhakatvad apramanyam | ‘Eka eva Rudro na deitiyo 
’vatasthe’ | ‘sahasrani sahasraso ye Rudra adhi bhimyam’ 
ity anayos tu mantrayor “yavayjivam aham mauni’ iti vakyavad, 
wyaghata-bodhakatead apramanyam |‘ Apa undantu’ itt mantro 
yajamanasya xaura-kalejalena sirasah kledanam brate | ‘ Subhike 
sira aroha sobhayanti mukham mama’ iti mantro vivaha-kale man- 
galacharanartham pushpa-nirmitaya subhikaya varabadhvoh 
Sirasy avasthanam brite | tayoscha mantrayor loka-prasiddhar- 
thinuvaditead anadhigatartha-gantriteam nasti | tasmid man- 
tra-bhago na pramanam | 

Atra uchyate | Amyagadi-mantrandm artho Yaskena nrukta- 
granthe ’vabodhitah | tat-parichaya-rahitanam anavabodho na 
mantrandim doshim advahati | Ata evatra loka-nyayam udiha- 
ranti ‘naisha sthanor aparidho yad enam andho na pasyati | 
purushadparidho sambhavati’ iti | ‘ Adhah svid asid’ iti man- 
trascha na sandeha-prabodhanaya pravrittah kimtarhi jagat- 
haranasya paravastuno ’tigambhiratoain nischetum eva pravrit- 
tah | tadartham eva hi gurusastra-sampradaya-rahitair dur- 
bodhyatvam ‘ adhah svid’ ity anaya vacho-bhangyad upanyasyati | 
Sa evibhipraiya uparitanesha ‘ko addha veda’ ity ddi-mantreshu 
spashti-kritah | “Oshadhy’ adi mantreshv api chetana eva tattad- 
abhimani-devatas tena tena namna sambodhyante | tascha devata 
bhagavata Badariyanena ‘ abhimani-vyapadesastu’ iti siitre si- 
tritah | Ekasyapi Rudrasya sva-mahimna sahasra-mirtti-svi- 
‘karad nasti parasparam vyaghatah | Jaladi-dravyena sirah-kle- 
danader loka-siddhatve ’pi tad-abhimant-devatanugrahasya apra- 
siddhatvat tadvishayatvena ajnatartha-jnapakatwam | tato lax- 
ana-sadbhavad asti mantra-bhagasya pramanyam. 

“But, some will say, there is no such thing as a Veda; 
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how, then, can there be a Rig-veda, forming a particular part of 
it? For what is this Veda? It has no characteristic sign or 
evidence ; and without these two conditions, nothing can be 
proved to exist. For logicians hold that ‘a thing is established 
by characteristic signs and by proof.’ If you answer that ‘ of 
the three kinds of proof, perception, inference, and scripture, 
the Veda is the last, and that this is its sign ;’ then the objectors 
rejoin that this is not true, for this sign extends too far, and 
includes also Manu and the other Smritis; since there exists 
in them also this characteristic of Scripture, viz., that ‘in virtue 
of common consent it is a perfect instrument for the discovery 
of what is invisible.’ If you proceed, ‘the Veda is faultless, in 
consequence of its characteristic that it has no person (purusha) 
for its author ;’ they again reply, “ Not so; for as the Veda was 
formed by Paramesvara (God), it had a person (purusha) for its 
author.’ If you rejoin, ‘It had no person (purusha) for its author, 
for it was not made by any embodied living being ;’[they refuse” 
to admit this] on the ground that, according to such Vedic texts 
as ‘ Purusha has a thousand heads,’ it is clear that Isvara (God) 
also has a body. If you urge that apaurusheyatva (‘the having 
had no personal author’) means that it was not composed by a 
living being endowed with a body which was the result of works ; 
—the opponent denies this also, and asserts that the Vedas were 
ereated by particular living beings,—Fire, Air, and the Sun; for 
from the text ‘ the Rig-veda sprang from fire, the Yajur-veda from 
air, and the Sama-veda from the sun,’ etc., it will be seen that 
Isvara, by inciting fire and the others, was the maker. If you 
next say that the Veda is a collection of words in the form of 
Mantras and Brahmanas, the objectors rejoin, ‘ Not so, for it has 
never yet been defined that a Mantra is so and so, and a Brah- 
mana so and so.’ There exists, therefore, no characteristic mark 


29 IT have translated this, as if there had been (which there is not) a negative 
particle na in the text, after the ¢t¢ chet, as this seems to me to make the best sense. 
I understand from Prof. Miller that the negative particle is found in some of 


the MSS. 
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of a Veda. Nor do we see any proof that a Veda exists. If you 
say that the text, ‘I peruse, reverend sir, the Rig-veda, the Yajur- 
veda, the Saima-veda, and the Atharva as the fourth,’ is a proof, 
the antagonist answers, ‘ No, for as that text is part of the Veda, 
it is exposed to the objection of depending upon itself; for no 
one, be he ever so clever, can mount upon his own shoulders.’ 
If you again urge that such texts of the Smriti as this, “It is the 
Veda alone which is supreme, and the source of blessedness to 
twice-born men,’ are proofs, the objector rejoins, “Not so; since 
these too must be rejected, as being founded on the same Veda.’ 
The evidence of the senses and other ordinary sources of know- 
ledge ought not even to be doubted. And common report in 
reference to the Veda, though universal, is erroneous, like such 
phrases as ‘ the blue sky,’ ete. Wherefore, as the Veda is desti- 
tute of characteristic sign and proof, its existence cannot be 
admitted. Such is the first side of the question. 

“To this we reply :—The definition of the Veda, as a work 
composed of Mantra and Brahmana, is unobjectionable. Hence 
Apastamba says in the Yajnaparibhasha, the name of Mantra 
and Brahmanais Veda. The nature of these two things will be 
settled hereafter.** The sense we attach to the expression ‘ with- 
out any personal author’ will also be declared further on. Let 
the proofs which have been specified of the existence of the Veda, 
viz., the Veda (itself), the Smriti, and common notoriety, be 
duly weighed. Although jars, cloth, and other such [dark] objects 
have no inherent property of making themselves visible, it is no 
absurdity to speak of the sun, moon, and other luminous bodies, 
as shining by their own light. Just in the same way (though it is 
impossible for beings like men to mount on their own shoulders) 
let the all-penetrating Veda be held to have the power of proving 


%0 See Part Second, p. 172, Madhava Acharya, the author of the Vedartha-pra- 
kasa on the Taittiriya Sanhita, admits the priority of the Mantras or hymns to the 
Brahmanas in these words (p. 9) :—Yadyapi mantra-brahmanatmako Vedas tathapi 
brahmanasya mantra-vyakhyana-rupatvat mantra evadau samamnatah, “Though 
the Veda consists of Mantras and Brahmanas, yet as the Brahmanas are expository 
of the Mantras, the latter were first recorded,” 
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itself as it has of proving other things.*' Hence traditionists set 
forth this penetrating force of the Veda; thus, ‘ the Scripture 
is able to make known the past, the future, the minute, the near, 
the remote.’ Such being the case, the authority of the Smriti, 
which is based on the Veda, and of common notoriety, which is 
based on both, is irresistible. Wherefore it stands fast that the 
Veda, which is established by characteristic sign, and by proof, 
cannot be refuted by Charvakas or any other opponents. 

“ But let it be admitted that there is a thing calleda Veda. Still 
it does not deserve, and is unfitted for, explanation, since it does 
not constitute proof. The Veda is no proof, as it is difficult to 
show that it has any sign of that character. Some define proof 
as the instrument of perfect apprehension ; others say, it is that 
which conducts us to what was not before comprehended. But 
neither of these definitions can be reasonably applied to the Veda. 
For the Veda consists of Mantra and Brahmana. Of these 
mantras some convey no meaning. Thus one is amyak sa ta, ete. ; 
another is yadrismin, etc.; a third is srinyeva, ete. The texts 
apantu,? etc., and others are further examples. Now no mean- 
ing whatever is to be perceived through these mantras; and 
when they do not even convey an idea at all, much less can 
they convey a perfect idea, or be instruments of comprehension. 
Even if the mantra adhah svid asid upari svid dsid, * was it below 
or above?’ (R. V. x. 129, 5) convey a meaning, still, like such 
sayings as ‘ either a post or a man,’ it conveys a dubious mean- 


31 The same thing had been said before by S'ankara Acharyya (who lived at the 
end of the 8th or beginning of the 9th century, a.p. See Colebrooke’s Mise, Essays, i. 
332), in his commentary on the Brahma Sittrasii. 1,1. Vedasya hi nirapexam svarthe 
pramanyan raver iwa ripa-vishaye | purusha-vachasam tu mulantarapecam svarthe 
pramanyan vaktri-smriti-vyavahitancha wi viprakarshah, “ For the Veda has an 
independent power of demonstration in respect of itself, as the sun has of manifesting 
forms. The words of men, on the other hand, have a power of proving themselves, 
which is derived from another source [the Veda], and which is separated [from its 
source] by the recollection of the author. Herein consists the distinction [between 
the two kinds of evidence].” 

32 See Nirukta, v. 12, and vi. 15, and Roth’s illustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought against the texts 


is just or not. 
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ing, and so possesses no authority. The mantra, deliwer him, o 
plant, has for its subject, grass. Another, ‘do not hurt hom, 
axe,’ has for its subject an axe (vura). A third, ‘ hear stones,’ 
has for its subject, stones. In these cases, grass, an axe, and 
stones, though insensible objects, are addressed in the Veda as if 
they were intelligent. Hence these passages have no authority, 
because, like the saying, “two moons,’ their import is absurd. 
So also the two texts, ‘there is one Rudra, no second has 
existed,’ and ‘the thousand Rudras who are over the earth,’ 
involving, as they do, a mutual contradiction (just as if one 
were to say, ‘I have been silent all my life’), cannot be autho- 
ritative. The mantra dpa wndantu expresses the wetting of the 
sacrificer’s head with water at the time of tonsure; while the 
text ‘ subhike,’ etc. (‘ garland, mount on my head and decorate 
my face’) expresses the placing of a garland formed of flowers 
on the heads of the bridegroom and bride, by way of blessing, 
at the time of marriage. Now, as these two last texts merely 
repeat a matter of common notoriety, they cannot be said to 
conduct us to what was not before comprehended. Wherefore 
the Mantra portion of the Veda is destitute of authority. 

“To this we reply, the meaning of these texts ‘ amyak,’ etc., 
and the others has been explained by Yaska in the Nirukta. 
The fact that they are not understood by persons ignorant of 
that explanation, does not prove any defect in the mantras, It 
is customary to quote here the popular maxim, “it is not the 
fault of the post that the blind man does not see it ; the reason- 
able thing to say is that it is the man’s fault.” The mantra ‘ adhah 
svid,’ etc. (‘ was it above or below?’), is not intended to convey 
doubt, but rather to signify the extreme profundity of the supreme 
Essence, the cause of the world. With this view the author inti- 
mates by this turn of expression the difficulty which persons who 
are not versed in the deep Scriptures have, in comprehending 
such subjects. The same intention is manifested in the preced- 
ing mantras ko addha veda, etc. (‘who knows?’ etc.) In the 
texts oshade, ete. (‘0 herb,’ etc.), also the deities who preside 
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over these several objects are addressed by these several names. 
These deities are referred to by the venerable Badarayana in the 
aphorism abhimdni-vyapadesah. As Rudra, though only one, 
assumes by his power a thousand forms, there is no contradic- 
tion between the different texts which relate to him. And though 
the moistening, etc., of the head by water, etc., is a matter of 
common notoriety, yet as the goodwill of the god who resides 
in these objects is not generally known, the text in question, 
by having that for its subject, is declaratory of what is unknown. 
Hence the Mantra portion of the Veda, being shown to have the 
characteristic mark [of constituting proof ], is authoritative.” 

Sayana then, in p. 11 of his Preface, proceeds to extend his 
argument to the Brahmanas, and concludes (p. 19) that the 
authority of the whole Veda is proved. 

I1.—The second passage which I shall quote is from the 
Vedartha-prakiga of Madhava Acharyya on the Taittirtya Yajur- 
veda (pp. 1 ff. in the Bibliotheca Indica). Madhava was the 
brother of Sayana, and flourished in the middle of the 14th 
century. (Colebrooke’s Misc. Hss. i. 801.) Nanu ko’yain vedo 
nama ke va asya vishaya-prayojana-sambandhadhikarinah ka- 
tham va tasya pramainyam | na khalv etasmin sarvasminn asate 
vedo vyakhyana-yogyo bhavati | Atrochyate | Ishtaprapty-anish- 
ta-pariharayor alaukikam upiyam yo grantho vedayati sa vedah | 
Alaukihka-padena pratyaxinumane vydvartyete | Anubhiyama- 
nasya srak-chandana-vanitider ishta-prapti-hetutvam aushadha- 
sevader anishta-pavihara-hetutvaticha pratyaxa-siddham | Svena- 
nubhavishyamanasya purushintara-gatasya cha  tathatvam 
anumana-gamyam | Evam tarhi bhaviganma-gata-sukhadikam 
api anumina-gamyam iti chet | na \ tadviseshasya anavagamat | 
Na khalu jyotishtomadir ishtapraptihetuh kalatga-bhaxana-var- 
janidir anshtaparihara-hetur ity amum artham veda-vyatire- 
kena anumana-sahasrenapi tarkika-siromanir apy asydvagan- 
tum saknoti | Tasmad alaukikopaya-bodhako veda iti laxanasya 
nativyaptam | ata evoktam | ‘ Pratyaxendnumitya va yas tupaiyo 
na budhyate | Etam vindanti vedena tasmad vedasya vedata’ | 
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iti | sa evopayo vedasya vishayah | tadbodha eva prayojanam | 
tadbodharthi cha adhikari \ tena saha upakaryyopakéraka-bha- 
vah sambandhah \ nanu evam sati stri-sadra-sahitah sarve veda- 
dhikarinah syur ishtam me syad anishtam ma bhad iti asishah 
sarvajaninatedt | maivam | stri-sadrayoh saty upaye bodhar- 
thitve hetvantarena vedadhikarasya pratibaddhatvat | upanita- 
syaiva adhyayanadhikaram bruvat sastram anupanitayoh stri- 
sadrayor vedadhyayanam anishta-prapti-hetur iti bodhayati | 
hatham tarhi tayos tadupiydvagamah | puranadibhir iti bra- 
mah | ata evoktam \ stri-sidra-dvijabandhanam trayt na sruti- 
gochara \ iti Bharatam akhyainam munina kripaya kritam | iti | 
tasmad upanitair eva traivarnikair vedasya sambandhah \ tat- 
pramanyantu bodhakatodt svata eva siddham \ paurusheya-vak- 
yantu bodhakam api sat purusha-gata-bhranti-milatea-sambha- 
vanaya tatpariharaiya mila-pramainam apexate na tu vedah, 
tasya nityatoena vaktri-dosha-sankanudayat |... Nanu vedo 
‘mi Kalidasadi-vakyavat paurusheya eva Brahma-kiryyatva- 
sravanat | ‘richah samani jajiire | chhandamsi jajnire tas- 
mad yajus tasmad ajayata’ itt sruteh | ata eva Badaraya- 
nah ‘ sastrayonitvad’ iti satrena Brahmano veda-hiranatvam 
avochat | maiwam | srutismritibhyam nityatedvagamat |‘ vacha 
Virapa nityaya’ iti sruteh \ ‘ anadi-nidhana nitya vag utsrishta 
soayambhuca’ iti smritescha | Badarayano ‘pi devataidhika- 
rane sitrayamdsa ‘ata eva cha nityatvam’ iti | tarhi pa- 
raspara-virodha itt chet | na | nityateasya vyavahdrikateat 
srishter trdhoam samharat pirvam vyavahaira-kilas tasmin 
utpatti-vinasadarsanat | halakasadayo yatha nity&a evam vedo 
‘pi vyavahara-kale Kahddsadi-vahkyavat purusha-virachitatva- 
bhavad nityah | adisrishtau tu halakasadivad eva Brahmanah 
sahisad vedotpattir imnayate | ato vishaya-bhedad na paraspara- 
virodhah | Brahmano mrdoshatvena vedasya vaktri-doshabhavat 
svatassiddham pramanyam tadavastham \ tasmal laxana-pra- 
mana-sadbhavad vishaya-prayojana-sambandhadhikari-sadbhavat 
pramanyasya susthatodchcha vedo vyakhatavya eva. 

“Now, some may ask, what is this Veda, or what are its sub- 


secr. vi.] OF THE VEDAS, HELD BY INDIAN AUTHORS. 49 


ject-matter, its use, its connection, or the persons who are com- 
petent to study it? and how is it authoritative? For, in the 
absence of all these conditions, the Veda does not deserve to be 
expounded, I reply: the book which makes known (vedayati) 
the supernatural (Zz. non-secular) means of obtaining desir- 
able objects, and getting rid of undesirable objects, is the Veda. 
By the employment of the word supernatural, [the two ordinary 
means of information, viz.] perception and inference, are excluded. 
By perception it is established that such things as garlands, sandal 
wood, and women are causes of gratification, and that the use 
of medicines and so forth is the means of getting rid of suffering. 
And we ascertain by inference that we shall in future experi- 
ence, and that other men now experience, the same things. 
If it be asked whether, ‘then, the happiness, etc., of a future 
birth be not in the same way ascertainable by inference, I reply 
that it is not, because we cannot get beyond generalities. Not 
even the most brilliant ornament of the logical school could, 
by a thousand inferences, without the help of the Vedas, discover 
the truths that the jyotzshthoma and other sacrifices are the 
means of attaining happiness, and that abstinence from the flesh 
of an animal® struck with a poisoned arrow is the means of 
removing uneasiness. Thus it is not too wide a definition of 
the Veda to say that it is that which indicates supernatural 
eapedients. ence, it has been said, ‘men discover by the 
Veda those expedients which cannot be ascertained by percep- 
tion or inference; and this is the characteristic feature of the 
Veda.’ These expedients, then, form the subject of the Veda ; 
[to teach] the knowledge of them is its use; the person who 
seeks that knowledge is the competent student ; and the connec- 
tion of the Veda with such a student is that of a benefactor with 
the individual who is to be benefitted. 

“But, if such be the case, it may be said that all persons 


33 The only other sense of the word falaiija in Bochtlingk and Roth’s Lexicon is 
tobaceo. It may be doubtful, however, if that weed was known in India when this 
commentary was written; and perhaps the illustration may be a traditional one, 
See Miiller in the Z. D. M, G. vii. pp. 376, 377. 
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derived from an earlier age. 


50 OPINIONS REGARDING THE ORIGIN, ETC., [ouap. 1. 


whatever, including women and siidras, must be competent 
students of the Veda, sincé the aspiration after good and the 
deprecation of evil are common to the whole of mankind. But 
it isnot so. For though the expedient exists, and women and 
stidras are desirous to know it, they are debarred by another 
cause from being competent students of the Veda. The scrip- 
ture (sdstra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the 
Veda, intimates thereby that the same study would be a cause 
of unhappiness to women and sidras [who are not so invested]. 
How, then, are these two classes of persons to discover the means 
of future happiness? We answer, from the Puranas and other 
such works. Hence it has been said, ‘ since the triple Veda may 
not be heard by women, siidras, and degraded twice-born men, 
the Mahabharata was, in his benevolence, composed by the 
Muni.’ The Veda, therefore, has only a relation to men of the 
three superior classes who have obtained investiture. 

“Then the authority of the Veda is self-evident, from the fact 
of its communicating knowledge. For though the words of men 
also communicate knowledge, still, as they must be conceived to 
participate in the fallibility of their authors, they require some 
primary authority to remedy that fallibility. But such is not 
the case with the Veda; for as that had no beginning, it is im- 
possible to suspect any defect in the utterer. . 

““A doubt may, however, be raised whether the Veda is not, like 
the works of Kalidasa and others, derived from a personal being,* 
as it is said in the Veda to have been formed by Brahma, accord- 
ing to the text, ‘the Rik and Sama verses, the metres sprang 
from him; from him the Yajush was produced ;’* in consequence of 
which Badarayana, in the aphorism * ‘ since he is the source of the 
sastra,’ has pronounced that Brahma is the cause of the Veda. 


3+ This seems to be the only way to translate pawrusheya, as purusha cannot here 
mean a human being. 


55 R. V. x. 90, 9, quoted in the first Part of this work, pp. 7, 8. 
56 Brahma Sititras, i. 1, 8, p. 7 of Dr. Ballantyne’s Aphorisms of the Vedanta, 
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But this doubt is groundless ; for the eternity of the Veda has 
been declared both by itself, in the text, ‘with an eternal voice, 
o Virtipa,’” and by the Smriti in the verse ‘an eternal voice, 
without beginning or end, was uttered by the Self-existent.’* 
Badarayana, too, in his section on the deities (Brahma Sutras, 
i. 3, 29) has this aphorism, ‘hence also [its] eternity [is to be 
maintained].’ If it be objected that these authorities are mutu- 
ally conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Vedas, it is to be understood 
as referring to the period of action [or mundane existence]. 
This period is that which commences with the creation, and lasts 
till the destruction of the universe, since, during this interval, 
no worlds are seen to originate, or to be destroyed. Just as 
time and ether (space) are eternal, so also is the Veda eternal, 
because, during the period of mundane existence, it has not been 
composed by any person, as the works of Kalidasa and others 
have been.® Nevertheless, the Veda, like time and space, is 


37 These words are part of Rig-veda, viii. 64, 6: —TZusmai nunam abhidyave vacha 
Virupa nityaya | vrishne chodasva sushtutim. ‘Send forth praises to this heaven- 
aspiring and prolific Agni, o Virtipa, with an unceasing voice [or hymn].” The word 
nityaya seems to mean nothing more than continual, though in the text I have 
rendered it eternal, as the author’s reasoning seems to require. Colebrooke (Misc. 
Ess. i. 806), however, translates it by ‘‘ perpetual.” I shall again quote and illus- 
trate this verse further on. 

38 This line, from the M. Bh. S‘antip, 8,533, has been already cited above in p. 4. 
The Calcutta text, from which I have there quoted, gives vidya instead of nityd, the 
reading of the Vedartha-prakasa in this passage. It is possible that the line may be 
found also in some of the Puranas. 

39 The same subject is touched on by Sayana, at p. 20 of his commentary, in these 
words: —Nanu bhagavata Badarayanena Vedasya Brahma-karyyatvam sutritam | 
‘Sastra-yonitvad’ iti | rigvedadi-sastra-karanatvad Brahma sarvajnam iti sutrar- 
thah | badham | na etavata paurusheyatvam bhavati | manushya-nirmitatvabhavat | 
idrigam apaurusheyatvam abhipretya vyavahara-dasayam akasadi-vad nityatvam 
Badarayanenaiva devatadhikarane sutritam | ‘ata evacha nityatvam’ ti. “ But it is 
objected that the venerable Badarayana has declared in the aphorism ‘since he is the 
source of the sastra’ (Brahma Sitras i. 1, 3), that the Veda is derived from Brahma ; 
the meaning of the aphorism being, that since Brahma is the cause of the Rig-veda 
and other S’astras, he is omniscient. This is true; but it is not sufficient to prove 
the human origin of the Veda, since it was not formed by a man. Badarayana had in 
view such a superhuman origin of the Veda, when in the [other] aphorism “hence also 
[its] eternity is to be maintained,’ (which is contained in the section on the deities), he 
declared its eternity, like that of space, etc., during the period of mundane existence.” 
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recorded in Scripture to have originated from Brahma at the 
first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different objects. 
And since Brahma is free from defect, the utterer of the Veda is 
consequently free from defect; and therefore a self-evinced 
authority resides in it. Seeing, therefore, that the Veda pos- 
sesses a characteristic mark, and is supported by proof, and 
that it has a subject, a use, a relation, and persons competent 
for its study, and, moreover, that its authority is established, 
it follows that it ought to be interpreted.” 


Sror, VII.—Arguments of the Mimansakas and Vedantins in support of 
the eternity and authority of the Vedas. 


I shall now proceed to adduce some of the reasonings by 
which the authors of the Pirva Mimiansa, and Vedanta aphor- 
isms, and their commentators, defend the doctrine which, as we 
have already seen, is held by some of the Indian writers, that 
the Vedas are eternal, as well as infallible. 

I. Parva Mimansa.—I quote the following texts of the Pirva 
Mimansai which relate to this subject from Dr. Ballantyne’s 
aphorisms of the Mimansa, pp. 8 ff. I do not always follow the 
words of Dr. Ballantyne’s translations, though I have made free 
use of their substance. (See also Colebrooke’s Misc. Ess. i. 306, 
or p. 195 of W. and N’s. edit.) The commentator introduces 
the subject in the following way :—Sabdarthayor utpatiyanan- 
taram purushena kalpita-sanketatmaka-sambandhasya kalpitatvat 
purusha-kalpita-sambandha-jhanapexiteat sabdasya yathaé prat- 


The remarks of S'ankara on the Brahma Siitra (i. 1, 3) above referred to, begin as 
follows :—Mahata rig-vedadeh sastrasya aneka-vidya-sthanopabrimhitasya prad7pa- 
vat sarvartha-dyotinas sarvana-kalpasya yonih karanam Brahma | na hi 7drisasya 
sastrasya rigvedidi-laxanasya sarvajna-gunanvitasya sarvajnad anyatah sambhavo ’ sti. 
“ Brahma is the source of a great S'astra, consisting of the Rig-veda, etc., augmented 
by numerous branches of science, which, like a lamp, illuminates all subjects, and 
approaches to omniscience. Now sucha S'astra, distinguished. as the Rig-veda, etc., 
possessed of the qualities of an omniscient being, could not have originated from any 
other than an omniscient being,” See Dr. Ballantyne’s Vedanta Aphorisms, pp. 7, 8. 
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yacaphinam suktikadau satyateam vyabhicharati tatha purusha- 
dhinatvena sabde ’pi satyatva-vyabhichara-sambhavat na dharme 
chodana pramanam iti pirva-paxe siddhantam aha. “ Since, 
subsequently to the production of words and things, a conven- 
tional connection has been established between the two by the will 
of man, and since language is dependent upon a knowledge of 
this conventional connection determined by man, [it follows 
that] as perception is liable to error in respect of mother-of- 
pearl and similar objects [by mistaking them for silver], so 
words also may be open to convey unreal notions from [their 
sense] being dependant on human will; and consequently that 
the Vedic precepts [which are expressed in such words, possess- 
ing a merely conventional and arbitrary meaning] cannot be 
authoritative in matters of duty. Such is an objection which 
may be urged, and in reply to which the author of the aphor- 
isms declares the established doctrine.” . 

Then follows the fifth aphorism of the first chapter of the first 
book of the Mimansa :—Autpattihastu®™ sabdasya®) arthena 
sambandhas® tasya jranam upadeso vyatirehascha® arthe 
’nupalabdhe™ tat pramainam Badarayanasya anapexateat | 
which may be paraphrased as follows :—“‘The connection of a 
word with its sense is coeval with the origin of both. In conse- 
quence of this connection the words of the Veda convey a know- 
ledge of duty, and impart unerring instruction in regard to 
matters imperceptible. Such Vedic injunctions constitute the 
proof of duty admitted by Badarayana, author of the Vedanta 
Sitras, for this proof is independent of perception and all other 
evidence.” 

I subjoin most of the remarks of the scholiast as given by 
Dr. Ballantyne, indicating by letters the words of the aphorism 
to which they refer. 

(a) Autpattikah | svabhavikah | nitya iti yavat | “ Autpattika 
(original) means natural, eternal in short. 

(b) Sabdasya | nitya-veda-ghataka-padasya “agnihotram juhu- 
yat svarga-hama’ ityadeh.  Sabda (word) refers to terms 
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which form part of the eternal veda, such as, ‘the man who 
desires heaven should perform the Agnihotra sacrifice.’” 

(°) Sambandha (connection) “in the nature of power,” 2.2. 
according to Dr. Ballantyne, depending on the divine will that 
such and such words should convey such and such meanings. 

(®) Atas tasya | dharmasya | “‘ Hence’ is to be supplied before 
‘this,’ which refers to ‘ duty.’” 

©) Jidnam | atra karane lyut | jnapter yatharthajnanasya 
karanam. “In the word jiana (knowledge) the affix /yut has 
the force of ‘instrument,’ ‘an instrument of correct know- 
ledge.’” 

() Upadesah | artha-pratipadanam. “ Instruction, i.e. the 
establishment of a fact.” 

(8) Ayyatirekah | avyabhichari drisyate atah. 
2.e. that which is seen not to deviate therefrom.” 

(") Nanu ‘vahniman’ itt sabda-sravandnantaram pratyaxena 
vahnim drishtva sabde pramatvam grihnati iti lohe prasiddheh 
pratyaxaditara-pramana-sapexatvat sabdasya sa katham dharme 
pramanam ata aha anupalabdhe iti | anupalabdhe pratyaxadi- 
prominair ajnite’rthe. “Since it is a matter of notoriety that 
any one who has heard the words ‘[the mountain is] fiery’ 
uttered, and afterwards sees the fire with his own eyes, is then 
[more than ever] convinced of the authority of the words, it may 
be asked how words which are thus dependent [for confirmation ] 
on perception and other proofs, can themselves constitute the 
proof of duty? In reference to this, the word anupalabdhe (‘ in 
regard to matters imperceptible’) is introduced. It signifies 
“matters which cannot be known by perception and other such 
proofs.’” 

Tat | vidhi-ghatita-vakyam dharme praminam Badarayan- 
acharyasya sammatam | ayam asayah | ‘ parvato vahniman’ 
itt doshavat-purusha-prayuktam vakyam artham vyabhicharati | 
atah pramanya-nischaye pratyaxadikam apexate | tatha ‘gniho- 
tram guhoti iti vakyam kala-traye py artham na vyabhicharati | 
ata itara-nirapexam dharme pramanam. “This, ze. a [Vedic] 


666 2 5) 
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sentence consisting of an injunction, is regarded by Badarayana 
also as proof of duty. The purport is this. The sentence, ‘ the 
mountain is fiery,’ when uttered by a person defective [in his 
organ of vision], may deviate from the reality; it therefore 
requires the evidence of our senses, etc., to aid us in determin- 
ing its sufficiency as proof. Whereas the Vedic sentence regard- 
ing the performance of the Agnihotra sacrifice can never deviate 
from the truth in any time, past, present, or future; and is 
therefore a proof of duty, independently of any other evi- 
dence.” 

The commentator then proceeds to observe as follows :— Parva- 
sitre sabdarthayos sambandho nitya ity uktam | tachcha sabda- 
nityatvadhinam iti tat sisddhayishur adau sabdanityatea-vadi- 
matam purva-paxam upadayati. “ In the preceding aphorism it 
was declared that the connection of words and their meanings [or 
the things signified by them] is eternal. Desiring now to prove 
that this [eternity of connection] is dependent on the eternity of 
words [or sound], he begins by setting forth the first side of the 
question, viz., the doctrine of those who ‘maintain that sound is 
not eternal.” 

This doctrine is accordingly declared in the six following 
aphorisms (séras), which I shall quote and paraphrase, without 
citing, in the original, the accompanying comments. These the 
reader will find in Dr. Ballantyne’s work. 

Satra 6.—Karma che tatra darsanat. “Some, i.e. the fol- 
lowers of the Nyaya philosophy, say that sound is a product, 
because we see that it is the result of effort, which it would not 
be if it were eternal.” 

Satra '7.—Asthanat. ‘‘ That it is not eternal, on account of 
its transitoriness, 7.c. because, after a moment it ceases to be 
perceived.” 

Satra 8.—Karoti-sabdat. “ Because we employ in refer- 
ence to it the expression making, i.e. we speak of making a 


sound.” 
Satra 9.—NSattvantare yaugapadyat. ~ Because it is per- 
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ceived by different persons at once, and is consequently in 
immediate contact with the organs of sense of those both far and 
near, which it could not be if it were one and eternal.” 

Satra 10.—Prakriti-vikrityoscha. “ Because sounds have 
both an original and a modified form; as, é.g. in the case of 
dadhi atra, which is changed into dadhy atra, the original 
letter 2 being altered into y by the rules of permutation. Now, 
no substance which undergoes a change is eternal.” 

Sutra 11.-- Vriddhischa hartri-bhamna ’sya. “ Because sound 
is augmented by the number of those who make it. Conse- 
quently the opinion of the Mimansakas, who say that sound is 
merely manifested, and not created, by human effort, is wrong, 
since even a thousand manifesters do not increase the object 
which they manifest, as a jar is not made larger by a thousand 
lamps.” 

These objections against the Miminsaka theory that sound is 
manifested, and not created, by those who utter it, are contro- 
verted in the following Sitras :— 

Satra 12.-—Samam tu tatra darsanam. “ But, according to 
both schools, viz., that which holds sound to be created, and 
that which regards it as merely manzfested, the perception of it 
is alike momentary. But of these two views, the theory of 
manifestation is shown in the next aphorism to be the correct 
one.” 

Satra 13.—Satah param adarsanam vishayanagamat. “ The 
non-perception, at any particular time, of sound, which, in 
reality, perpetually exists, arises from the fact that the utterer 
of sound has not come into contact with his object, i.e. sound. 
Sound is eternal, because we recognise the letter 2, for instance, 
to be the same sound which we have always heard, and because 
it is the simplest method of accounting for the phenomenon to 
suppose that it is the same. The still atmosphere which inter- 
feres with the perception of sound, is removed by the conjunc- 
tions and disjunctions of air issuing from a speaker’s mouth, and 
thus sound (which always exists, though unperceived) becomes 
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perceptible.° This is the reply to the objection of its ‘ transi- 
toriness’ (Satra 7).” 

An answer to Sitra 8 is given in 

Sutra 14.—Prayogasya param. “The word ‘making’ sounds, 
merely means employing or uttering them.” 

The objection made in Sitra 9 is answered in 

Sutra 15.—Aditya-vad yaugayadyam. “ Que sound is simul- 
taneously heard by different persons, just as one sun is seen by 
them at one and the same time. Sound, like the sun, is a vast, 
and not a minute object, and thus may be perceptible by dif- 
ferent persons, though remote from one another.” 

An answer to Satra 10 is contained in 

Sttra 16.—Varnantaram avikarah. “The letter y, which 
is substituted for 7 in the instance referred to under Satra 10, 
is not a modification of 2, but a distinct letter. Consequently 
sound is not modified.” 

The 11th Sttra is answered in 

Sutra 17.—Nada-vriddhih para. . “ It is an increase of noise, 
not of sound, that is occasioned by a multitude of speakers. 
The word noise refers to the ‘conjunctions and disjunctions of 
the air’ (mentioned under Stitra 13), which enter simultaneously 
into the hearer’s ear from different quarters ; and it is of these 
that an increase takes place.” 

The next following Sitras state the reasons which support the 
Mimiansaka view :— 

Satra 18.—Nityastu syad darsanasya pararthateat. “ Sound 
must be eternal, because its utterance is intended to convey a 
meaning to other persons. If it were not eternal [or abiding], 
it would not continue till the hearer had learned its sense, and 
thus he would not learn the sense, because the cause had ceased 


to exist.” 


40 Sound is unobserved, though existent, if it reach not the object (vibrations of 
air emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space bounded by the hollow of the ear; for want of such 
appulse, sound, though existent, is unapprehended).’’—Colebrooke i. 306. 
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Sutra 19.—Sarvatra yaugapadyat. “Sound is eternal, be- 
cause it is in every case correctly understood by many persons 
simultaneously ; and it is inconceivable that they should all at 
once fall into a mistake.” 

When the word go (cow) has been repeated ten times, the 
hearers will say that the word go has been ten times pronounced, 
not that ten words having the sound of go have been uttered ; 
and this fact also is adduced as a proof of the eternity of sound in 

Satra 20.—Sankhyabhavat. “ Because each sound is not 
numerically different from itself repeated.” 

Satra 21.—Anapexatvat. “Sound is eternal, because we 
have no ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, 
since it arises from its conjunctions (see Sitra 17), and because 
the Siksha (or Vedanga treating of pronunciation) says that ‘ air 
arrives at the condition of sound;’ and as it is thus produced 
from air, it cannot be eternal.” A reply to this difficulty is 
given in 

Satra 22.—Prakhyabhavachcha yogyasya. ‘‘Sound is not a 
modification of air, because, if it were, the organ of hearing 
would have no appropriate object which it could perceive. No 
modification of air (held by the Naiyayikas to be tangible) could 
be perceived by the organ of hearing, which deals only with 
intangible sound.” 

Sutra 23.—Linga-darsanichcha. “ And the eternity of sound 
is established by the argument discoverable in the Vedic text, 
“with an eternal voice, o Virtipa.’ (See above, p. 51). Now, 
though this sentence had another object in view, it, nevertheless, 
repeats the eternity of language, and hence sound is eternal.” 

“ But though words, as well as the connection of word and 
sense, be eternal, it may be objected—as in the following 
aphorism—that a command conveyed in the form of a sentence 
is no proof of duty.” 

Satra 24.—Utpattau va rachanih syur arthasya atannmit- 
tatrvat. ‘Though there be a natural connection between words 
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and their meanings, the connection between sentences and their 
meanings is a factitious one, established by human will, from 
these meanings (of the sentences) not arising out of the mean- 
ings of the words. The connection of sentences with their 
meanings is not (like the connection of words with their mean- 
ings) one derived from inherent power (see Stitra 5, remark ©), 
above, p. 54), but one devised by men; how, then, can this 
connection afford a sufficient authority for duty ?” 

An answer to this is given in 

Sitra 25.—Tad-bhatinim kriyarthena samaimnayo ’rthasya 
tannimittateat. “The various terms which occur in every Vedic 
precept are accompanied by a verb, because a perception (such 
as we had not before) of the sense of a sentence is derived 
from a collection of words involving a verb. For a precept is 
not comprehended unless the individual words which make it 
up are understood; and the comprehension of the meaning of 
a sentence is nothing else than the comprehension of the exact 
mutual relation of the meanings arising out of each word.” 

Sutra 26. — Loke sanniyamat prayoga-sannikarshah syat. 
“As in secular language the application of words is fixed, so 
also in the Veda they must be employed in an established sense 
which has been handed down by tradition.” 

The author now proceeds in the next following Sititras to 
state and to obviate certain objections raised to his dogmas of 
the eternity and authority of the Vedas. 

Satra 27.— Vedamschaike sannikarsham purushikhyah. 
“Some (the followers of the Nyaya) declare the Vedas to be 
of recent origin, z.e. not eternal, because the names of men are 
applied to certain parts of them, as the Kathaka and Kauthuma.” 

This Siitra, with some of those which follow, is quoted in 
Sayana’s commentary on the R. V. vol. i. pp. 19 and 20. His 
explanation of the present Siitra is as follows :— 

Yatha Raghuvamsadaya iddnintanas tatha veda api \ na tu 
veda anidayah | ata eva veda-kartriteena purushi akhyayante | 
Vaiyasikam Bharatam Valmikiyam Ramayanam ity atra yatha 
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Bhéaratadi-hartritvena Vyasadaya akhyayante tatha Kathakam 
Kauthumam Taittiriyakam ity evam tattad-reda-sakha-harttyi- 
tvena Kathadinam akhyatateat paurusheyah | Nanu nityanam eva 
vedinam upadhyaya-vat sampradaya-pracarttakateena Katha- 
hadi-simakhya syad ity asankya yuktyantaram satrayati |... . 
ha tarhi Kathahadyakhyayikaya gatir ity dsankya sampradaya- 
pravarttanat sa iyam upapadyate. “Some say, that as the 
Raghuvansa, etc., are modern, so also are the Vedas, and that 
the Vedas are not eternal. Accordingly, certain men are named 
as the authors of the Vedas. Just as in the case of the Maha- 
bharata, which is called Vaiydsika (composed by Vyasa), and 
the Ramayana, which is called Valmikiya (composed by Val- 
miki), Vyasa and Valmiki are indicated as the authors of these 
poems; so, too, Katha, Kuthumi, and Tittiri are shown to be 
the authors of those particular Sakhas of the Vedas which bear 
their names, viz., the Kathaka, Kauthuma, and Taittiriya ; and 
consequently those parts of the Vedas are of human origin. In 
answer to this it is suggested that the Vedas, though eternal, 
have received the name of Adthaka, etc., because Katha and 
others, as teachers, handed them down.” 

This interpretation is accepted a little further on, in the re- 
marks on one of the following Satras:—‘‘ What, then, is the 
fact in reference to the appellations Aathaka, etc.? It is proved 
to have arisen from the circumstance that Katha, etc., handed 
down the Vedas.” 

Sutra 28.—Anitya-darsanachcha. “Tt is also objected that 
the Vedas cannot be eternal, because we observe that persons, 
who are not eternal, but subject to birth and death, are men- 
tioned in them. Thus it is said in the Veda ‘ Babara Pravahani 
desired,’ ‘ Kusurubinda Auddalaki desired.’ Now, as the words 
of the Veda in which they are mentioned could not have existed 
before these persons were born, it is clear that these words had 
a beginning, and being thus non-eternal, they are proved to be 
of human origin.” (‘ Babarah Pravahanir akimayata’ ‘ Kusu- 
ruvinda Auddalakir akamayata’ ityadi vedeshu darsanat tesham 
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Jananat prig imini vakyini nasann iti saditead anityateam pau- 
rusheyatvancha siddham.) 

These objections are answered in the following aphorisms :— 

Satra 29.—Uhktantu sabda-parvatvam. “ But the priority — 
eternity—of sound has been declared, and, by consequence, the 
eternity of the Veda.” 

Sutra 30.—Akhya pravachanat. ‘The names derived from 
those of particular men, attached to certain parts of the Vedas, 
were given on account of their studying those particular parts. 
Thus the portion read by Katha was called Aathaka, etc.” 

Sutra 31,.—Parantu srutih simanyam: “ And names occurring 
im the Veda, which appear to be those of men, are appellations 
common to other beings besides men.” 

“Thus the words Babara Pravahani are not the names of a 
man, but have another meaning. For the particle pra denotes 
“pre-eminence, vahana means ‘motion,’ and the letter 2 repre- 
sents the agent ; consequently the word pravahani signifies that 
which moves swiftly, and is applied to the wind, which is eternal. 
Babara again is a word imitating the sound of the wind. Thus 
there is not even a semblance of error in the assertion that the 
Veda is eternal.” (Yadyapi Babarah Pravahanir ity asti pa- 
rantu srutih pravahanyadi-sabdah samanyam | anyarthasyapi 
vachakam | tatha hi | ‘ pra’ ityasya utharshasrayah \ ‘ cahana’ 
sabdasya gatik | ikarah hartta | tatha cha uthrishta-gatyasrayo 
vayu-parah | sa cha anddih | Babara iti vayu-sabdanukaranam 
iti na anupapatti-gandho ‘pi.) 

Before proceeding to the 32nd Sitra, I shall quote some 
further illustrations of the 81st, which are to be found in certain 
passages of the Introduction to Siyana’s Commentary on the 
Rig-veda, where he is explaining another section of the Mimansa 
Sitras. The passages are as follows (p. 7) :— 

Anitya-samyogad mantranarthakyam |* kim te kyincanti kika- 
tesho’ iti mantre kikato nama janapada dmnatah | Tatha naicha- 
sakham nima nagaram pramagando nima raja ity ete ’rtha 
anitya amnatah | Tatha cha sati prak pramagandad na ayam 
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mantro bhuta-pirva iti gamyate. And in p. 10 :— Yad apy uktam 
pramagandady-anityartha-samyogad mantrasya andditvam na 
syad iti tatrottaram sitrayati | Uktas chanitya-samyoga iti | 
prathama-padasya antimadhikarane so ’yam anitya samnyoga- 
dosha uktah parihritah | Tatha hi | tatra pirva-paxe Vedinam 
paurusheyatoam vaktum kéthakam kilapakam ity ade purusha- 
sambandhabhidhanam hetukritya ‘ anityadarsanachcha’ iti het- 
vantaram satritam |‘ Babarah pravahanir akémayata’ ity anit- 
yanim Babaradinim arthinam darsanat tatah parvam asatt- 
vat paurusheyo veda iti tasya uttaram sutritam ‘param tu sruti- 
sdmanya-miatram’ iti | tasya ayam arthah | yat hithakidi- 
samakhyanam tat pravachana-nimittam | yat tu param Baba- 
radyanitya-darsanam tat sabda-samanya-matram na tu tatra 
Babarikhyah haschit purusho vwaxitah | kintu ‘ babara’ iti sab- 
dam kurvan vayur abhidhiyate | sacha pravahanih | prakarshena 
vahana-silah | Evam anyatrapy thaniyam. “It is objected that 
the mantras are useless, because they are connected with tem- 
poral objects. Thus in the text, ‘what are thy cows doing 
among the Kikatas?’ (see Part Second, p. 862), a country called 
Kikata is mentioned, as well as a city named Naichagakha, and 
a king called Pramaganda, all of them non-eternal objects. 
Such being the case, it is clear that this text did not exist before 
Pramaganda.” The answer to this is givenin p. 10. “To the 
further objection that the mantras cannot be eternal, because 
such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sitra :—‘ The connec- 
tion with non-eternal objects has been already explained.’ In 
the last section of the first book, this very objection of the 
hymns being connected with non-eternal things has been stated 
and obviated (see above, Siitras 28-31). For in the statement 
of objections, after it has first been suggested as a proof of the 
human origin of the Vedas, that they bear names, Kathaka, 
Kalapaka, etc., denoting their relation to men, a further diffi- 
culty is stated in a Stra, viz., that ‘it is noticed that non- 
eternal objects are mentioned in the Vedas ;’ as, for example, 
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where it is said that ‘ Babara Pravahani desired.’ Now, as it 
specifies non-eternal objects of this kind, the Veda, which could 
not have existed before those objects, must be of human origin. 
The answer to this is given in the aphorism, ‘any further names 
are to be understood as common to other things.’ The mean- 
ing is this: the names Adathaka, etc., are given to the Vedas 
because they were expounded by Katha, etc.; and the further 
difficulty arising from the names of Babara and other objects 
supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature]. 
No persons called Babara, etc., are intended by those names, for 
babara is an imitation of a sound. Hence it designates the 
wind, which makes the sound dabara. And pravahani refers 
to the same object, as it means that which moves swiftly. The 
same method of explanation is to be applied in other similar 
cases.” 

I proceed to the 32nd Sitra. It is asked how the Veda can 
constitute proof of duty when it contains such incoherent non- 
sense as the following: ‘‘ Jaradgava, in blanket slippers, is stand- 
ing at the door and singing benedictions. A Brahman female, 
desirous of offspring, asks, ‘Pray, sir, what is the meaning of 
intercourse on the day of the new moon?’ or the following: 
“the cows attended this sacrifice.’” A reply is contained in 

Satra 32.—Krite va viniyogah syat karmanah sambandhat. 
“The expressions to which objection is taken may be applicable 
to the duty to be performed, from the relation in which they 
stand to the ceremony.” 

As a different reading and interpretation of this Stitra are 
given by Sayana in his Commentary, p. 20, I shall quote it, and 
the remarks with which he introduces and follows it. 

Nanu vede hvachid evam sriyate ‘vanaspatayah satram dsata 
sarpah satram dsata’ iti | tatra vanaspatinim achetanatedt sar- 
panam chetanatve pi ridyarahitatoad na tad-anushthinam sam- 
bhavati | Ato ‘ Jaradgavo gayati madrakani’ ityady-unmatta- 
bala-vakya-sadrisateat kenachit krito veda ity asankya uttaram 
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sitrayati | ‘Krite cha aviniyogah syat karmanah samateat’ | 
Yadi jyotishtomadi-vakyam kenachit purushena kriyeta tadanim 
hrite tasmin vakye svarga-sadhanatve jyotishtomasya viniyogah 
na syat | sadhya-sadhana-bhavasya purushena jidtum asakyat- 
vat | srayate tu viniyogah \ ‘jyotishtomena searga-kaimo yajeta’ 
iti | na cha etat wnmatta-vakya-sadrisam laukika-vidhi-vikya- 
vad bhavya-karaneti-kartavyata-rapais tribhir amsair upetaya 
bhavanaya avagamat \ loke hi ‘brahmandn bhojayed’ itt vidhau 
him kena katham ity Ghinawayain triptim uddisya odanena drav- 
yena saka-sipadi-pariveshana-prakarena iti yathochyate | jyo- 
tishtoma-vidhav apr seargam uddisya somena dravyena dixaniya- 
dy-angopakara-prakarena ityukte katham unmatta-vakya-sadri- 
sam bhaved iti | vanaspatyadi-satra-vahyam api na tat-sadrisam 
tasya satra-karmano jyotishtomadinaé samateat | yat-paro hi 
sabduh sa sabdartha iti nydya-vida ahuh \ jyotishtomadi-vakyasya 
vidhiyakatvad anushthine tatparyyam | vanaspatyddi-satra- 
vakyasya arthavadatrad prasamsayam tatparyam \ sa cha avidya- 
minenapi karttum sakyate | achetand avidvamso "pi satram 
anushthitavantah kim punas chetand vidviimso brahmana iti 
satra-stutih. “‘ But it will be objected that the Veda contains 
such sentences as this—‘ trees and serpents attended at the sacri- 
fice.’ Now, since trees are insensible, and serpents, though 
possessing sensibility, are destitute of knowledge, it is incon- 
ceivable that either the one or the other should assist at the 
ceremony. Hence, from its resembling the silly talk of mad- 
men and children, as where it says, ‘Jaradgava sings songs 
fit only for the Madras’ (see Part Second, pp. 481 ff.), the Veda 
must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only 
render by a paraphrase):—‘If prescribed by mere human 
authority, no rite can have any efficacy; but such ceremonies 
as the jyotishtoma rest on the authority of the Veda; and texts 
such as that regarding the trees and serpents have the same 
intention, z.c. to commend sacrifice.’ If the sentence enjoining 
the jyotishtoma sacrifice had been composed by any man, that 
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sacrifice, enjoined by such an authority, would not have been 
applicable as a means of attaining paradise ; for no man can 
know what is the means of accomplishing such an end. But 
the application in question is prescribed in the Veda by the 
words ‘let him who seeks paradise, sacrifice with the jyotish- 
toma.’ Now this injunction does not resemble the talk of 
a madman, since we recognize in it, as in injunctions of a 
secular kind, the contemplation of the three necessary modes 
of the action to be performed. For, as when a question is put 
in regard to the odject for which, the imstrwment through which, 
and the manner in which the secular precept, ‘to feed Brah- 
mans, is to be fulfilled,—we are told that the object is to be 
their satisfaction, the instrumental substance boiled rice, and the 
manner that it is to be served up with vegetables and condiments ; 
in the same way, in the Vedic injunction regarding the jyotish- 
toma, we are told that paradise is the object, that soma is the 
instrumental substance, and that the application of the zntro- 
ductory and other portions of the ritual is the manner. And 
when this is so, how can this precept be compared to the talk of 
a madman? Nor does the sentence regarding trees, etc., attend- 
ing at a sacrifice admit of such a comparison, since the sacrifice 
in question is similarly cireumstanced with the jyoteshtoma. 
For the logicians say that the meaning of a word is the sense 
which it is intended to intimate. The purport of the sentence 
regarding the jyotishtoma, which is of a preceptive character, is to 
command performance. The object of the sentence regarding 
trees, etc., attending at a sacrifice, which is of a narrative cha- 
racter, is ewlogy ; and this can be offered even by an insensible [?] 
object. The sacrifice is eulogized by saying that it was cele- 
brated even by insensible trees and ignorant serpents: how much 
more, then, by Brahmans possessed both of sensation and knon- 
ledge !” 

Il.—Zhe Vedanta.—I proceed to adduce the reasonings by 
which Badarayana, the author of the Brahma, Vedanta, or 
Sariraka Stitras, as expounded by Sankara Acharyya in his 
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Sariraka-mimamsa-bhashya, or commentary on those Sutras, 
corroborates the arguments of Jaimini in regard to the eternity 
and consequent authority of the Veda. After discussing the 
question whether any persons but Hindus of the three highest 
tribes are qualified for divine knowledge, the author of the 
Stitras comes to the conclusion that Sudras, or persons of the 
fourth tribe, are incompetent, while beings superior to man, the 
gods, are competent (Colebrooke’s Misc. Hss. i. 848, or p. 228 
of W. and N.’s ed.) In Satrai. 3, 26, the author determines 
that the gods have a desire for final emancipation, owing to 
the instability of their power, and a capacity for acquiring a 
knowledge of Brahma, because they are corporeal beings; and 
that there is no obstacle which prevents their attaining such 
divine knowledge. A difficulty, however, having been raised 
that the gods cannot be corporeal, because, if they were so, it is 
necessary to conceive that they would be corporeally present at, 
and form (as priests actually do) a part of the ceremonial of, 
sacrifice, which would not consist with the usual course of such 
ceremonies, at which the gods are not seen to be corporeally 
present, and would, in fact, involve an impossibility, since Indra, 
for example, being but one, could not be corporeally present at 
numerous sacrifices at once ;—this difficulty is solved (under 
Sttra i. 38, 27) in two ways, either by supposing (1) that the 
gods assume different forms, and are present at many sacrifices 
at once, though invisible to mortals ; or by considering (2) that, 
as a sacrifice is offered ¢o a deity, many persons may present 
their oblations to that deity at once, just as one Brahman may 
be saluted by many different persons at the same time. It is, 
therefore, concluded that the corporeal nature of the gods is not 
inconsistent with the practice of sacrifice. Having settled these 
points, Sankara comes to Sitra i. 8, 28. 

‘Sabda iti chet | na | atah prabhavat | pratyaxanumana- 
bhyam. 

Ma niima vigrahavattve devaidinim abhyupagamyamane kar- 
mani kaschid virodhah prasainji | sabde tu virodhah prasajyeta | 


seor. vi.} OF THE VEDAS, HELD BY INDIAN AUTHORS, 67 


hatham |‘ Autpattikam hi sabdasya arthena sambandham’ asritya 
‘anapexatvad’ iti vedasya praimanyam sthipitam | Idanintu 
vigrahavcati devata ’bhyupagamyamana yadyapy aisvaryya-yogad 
yugapad aneka-karma-sambandhini havimshi bhuijita tathapi 
vigraha-yogad asmadadi-vaj janana-maranavati sa iti nityasya 
sabdasya anityena arthena nitya-sambandhe praliyamane yad 
vaidike sabde pramanyam sthitam tasya virodhah syad iti chet \ 
na ayam apy ast virodhah | kasmad ‘ atah prabhavat’ \ Ata eva 
hi vaidikat sabdad devadikam jagat prabhavati | Nanu ‘jan- 
madi asya yatah’ (Brahma Sutras i. 1, 2) iti brahma-prabhavat- 
vam jagato ’vadharitam katham tha sabda-prabhavateam uchyate | 
Apicha yadi nama vaidikat sabdad asya prabhavo ’bhyupagatah 
hatham etaivata virodhah sabde parihyitah | ydvata Vasavo 
Rudra Aditya Visvedevi Maruta ity ete ’rtha anitya eva utpatti- 
mattvat | Tad-anityatve cha tad-vichakinam vaidikinam Vas- 
vadi-sabdainam anityateam kena varyyate | Prasiddham hi loke 
Devadattasya putre utpanne Yajhadatta ite tasya naéma kriyate 
iti | Tasmad virodha eva sabde iti chet \ na | Gavadi-sabdartha- 
sambandha-nityatva-darsanat | Na ht gavadi-vyaktinim utpatti- 
mattve tad-akritinam apy utpattimattvam sydd dravya-quna-kar- 
manam hi vyaktaya eva utpadyante na akritayah | Akritibhischa 
sabdinam sambandho na vyaktibhih | vyaktinim anantyat sam- 
bandha-grahananupapatteh | Vyaktishu utpadyamanasvapy ahri- 
tinam nityatoad na gavidi-sabdeshu haschid virodho drisyate | 
Tatha devadi-vyakti-prabhavabhyupagame "pt Gkriti-mtyatead na 
haschid Vasv-adi-sabdeshu virodha iti drashtavyam | Akriti- 
viseshas tu devadinim mantrarthavadadibhyo vigrahavatteady- 
avagamad avagantavyah | Sthana-visesha-sambandha-nimittascha 
Indradi-sabdah senipatyadi-sabda-vat | Tatascha yo yas tat tat 
sthanam adhitishthati sa sa Indradi-sabdair abhidhiyate iti na 
dosho bhavati | Na cha ida sabda-prabhavatvam Brahma-pra- 
bhavatea-vad upadana-karanateabhiprayena uchyate \ katham 
tarhi. sthitivachakatmana nitye sabde nityartha-sambandhin 
sabda-vyavahara-yoqyartha-vyakti-nishpattir ‘ atah prabhava’ 
ity uchyate | katham punar avagamyate sabdat prabhavati jagad 
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iti | ‘ pratyaranumanabhyam’ | Pratyaxam srutih | pramanyam 
prati anapexatvat | anumanam smritih | pramainyam prati sipex- 
atvat | Te hi sabda-parvam srishtim darsayatah |‘ Eta’ iti vai pra- 
japatir devan asrijata‘ asrigram itt manushyan‘ indava iti pitrims 
‘tirah pavitram iti grahan ‘ asava’ iti stotram ‘visvini’ iti Sastram 
‘abhi saubhaga’ ity anyah praja iti srutih | Tatha nyatrapi “sa 
manasé vacham mithunam samabhavad’ ityadina tatra tatra 
sabda-pirviha syishtih sravyate \ Smritir api ‘ anadi-nidhan& 
nitya vag utsrishta seayambhuva | ddau vedamayi divyd yatah 
sarvah pravrittayah’ ity utsargo py aya vachah sampradaya- 
pravarttanatmako drashtavyah anddi-nidhanayah anyadrisasya 
utsargasya asambhacat | Tathi ‘ndma-rapatcha bhatinam kar- 
maniicha pravarttanam. | Veda-sabdebhya evadau nirmame sa 
mahesvaral’ iti \ ‘ sarveshaticha sa nimani harmani cha prithak 
prithak \ Veda-sabdebhya evadau prithak samsthascha nirmame’ 
iti cha | Apicha chikirshitam artham anutishthan tasya vich- 
akam sabdam parvam smritea paschat tam artham anutishthati 
ate sarvesham nah pratyaxam etat | Tatha prajdpater api srash- 
tuh srishteh parca vaidikah sabdai manasi pradurbabhavuh 
paschat tad-anugatan arthan sasarja iti gamyate | Tathé cha 
Srutih ‘sa bhar itt rytharan bhimim asrijata’ ityeramadiha 
bharadi-sabdebhya eva manasi pradurbhatebhyo bhar-adi-lohan 
pradurbhatan srishtan darsayati | kimatmakam punah sabdam 
abhipretya idam sabda-prabhavateam uchyate \ sphotam ityaha | 
... Lasmad nityat sabdat sphota-rapid abhidhayakat hriya- 
karaka-phala-laranam jagad abhidheya-bhatam prabhavatiti | 
... Latascha nityebhyah sabdebhyo devidi-cyaktinam prabhaca 
ity aviruddham. 

Sitra i. 8, 29. ‘Ata eva cha nityatvam’ | svatantrasya hart- 
tuh smaranad eva li sthte vedasya nityatve devadi-ryakti-pra- 
bhavabhyupagamena tasya virodham asankya ‘ atah prabhavad’ 
ati parihritya idanim tad eva veda-nityatcam sthitam dradha- 
yuti ‘ata eva cha nityateam’ iti | ata eva cha niyatakriter 
devader jagato veda-sabda-prabhavatvad eva veda-sabda-nityat- 
vam api pratyetaryam | Tathi cha mantra-varnah ‘ yajhena 
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vachah padaviyam dyan tam ancavindann rishishu pravishtam’ 
itt sthitim eva vacham anuvinnim darsayati | Vedavydsascha 
evam eva smarati | “yugdnte ntarhitin vedin setihasin mahar- 
shayah | lebhire tapasé pirvam anujiiatah svayambhura’ iti. 

“Sutra i. 8, 28:—‘ But it is said that there will be a contra- 
diction in respect of sound (or the word); but this is not so, 
because the gods are produced from it, as is proved by intuition 
and inference.’ 

“ Be it so, that though the corporeality of the gods, etc., be 
admitted, no contradiction will arise in respect of the ceremonial. 
Still [it will be said that] a contradiction will arise in regard to 
the word. How? [In this way.] By founding upon the ‘ in- 
herent connection of a word with the thing signified,’ the autho- 
rity of the Veda had been established by the aphorism ‘ anapex- 
atvat, etc. (Mimiansa Sitras i. 2, 21; see above, p. 58.) But 
now, since it has been asserted that the deities are corporeal, it 
will follow that (though from their possession of divine power 
they can at one and the same time partake of the oblations 
offered at numerous sacrifices), they will still, owing to their 
corporeality, be subject, like ourselves, to birth and death; and 
hence, the eternal connection of the eternal word with an object 
which is non-eternal being lost, a contradiction will arise in regard 
to the authority proved to belong to the word of the Veda; [for 
thus the word, not having any eternal connection with the non- 
eternal thing, could not be eternal, and not being eternal, could 
not be authoritative]. But this supposed contradiction has no 
existence. How? ‘ Because they are produced from it.’ Hence 
the world of gods, ete., is produced from the Vedic word. But 
according to the aphorism (Brahma Satras i. 1, 2) ‘from him 
the production, etc., of all this is derived,’ it is established that 
the world has been produced from Brahma. How, then, is it said 
here that it is produced from the word? And, moreover, if it be 
allowed that the world is produced from the Vedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch 
as all the following classes of beings, viz., the Vasus, Rudras, 
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Adityas, Visvedevas, Maruts, are non-eternal, because produced ; 
and when they are non-eternal, what is there to bar the non-eternity 
of the Vedic words Vasu, etc., by which they are designated ? 
For it is a common saying, ‘ When a son is born to Devadatta, 
that son receives the name of Yajnadatta, i.e. no child receives 
a name before it exists]. Hence a contradiction does arise in 
regard to [the eternity of] the word. To this objection we reply 
with a negative ; for in the case of such words as cow we discover 
an eternal connection between the word and the thing. For 
although indiwidual cows, etc., come into existence, the species 
to which they belong does not begin to exist, as it is individual 
substances, qualities, and acts, which begin to exist, and not 
their species. Now it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a 
connection would in their case be impossible. But as species 
are eternal (though individuals begin to exist) no contradiction 
is discoverable in the case of such words as cow, etc. In the 
same way it is to be remarked that though we allow that the 
individual gods, etc., have commenced to exist, there is no con- 
tradiction [to the eternity of the Vedic word] in the [existence of 
the] words Vasu, etc. [which denote those individual gods], 
since species are eternal. And the fact that the gods, etc., 
belong to particular species may be learned from this, that 
we discover their corporeality and other attributes in the hymns 
and arthavddas (explanatory remarks in the Vedas), etc. The 
words Jndra, etc., are derived from connection with some par- 
ticular post, like the words ‘commander’ (senapdti), etc. Hence, 
whosoever occupies any particular post, is designated by the 
words Indra, and so forth; and therefore Indra and the other 
gods belong to the species of occupants of particular posts. 
Thus there is no difficulty. And this derivation from the 
word is not, like production from Brahma, meant in the sense 
of evolution from a material cause. How, then (since lan- 
puage is eternal and connected with eternal objects), is it de- 
clared in the phrase © produced from it’ that the production of 
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individual beings, in the ordinary sense of the expression, is 
effected by a thing (sound or language), the very nature of 
which it is to denote continuance [and not such change as is 
involved in the idea of production? ] How, again, is it known 
that the world is produced from the word? The answer is, [it 
is known] ‘from intuition and inference.’ ‘Intuition’ means 
the Veda, because it is independent of any (other) authority. 
‘Inference’ means the smriti, because it is dependent on another 
authority (the Veda). These two demonstrate that the creation 
was preceded by the word. Thus the Veda says, ‘at (or with) 
the word ete (these) Prajapati created the gods ; at asrigram (they 
were poured out) he created men; at indavah (drops of soma) he 
created the prtris; at terah pavitram (through the filter) he 
created the planets; at dsavah (swift) he created hymns; at 
visvani (all) he created praise; and at the words abhi saubhaga 
(for the sake of blessings) he created the other creatures.’ And 
in another place it is said ‘ with his mind he produced speech, 
[as] a mate.’ (Vrih. Ar. Up. p. 50.) By these and other such 
texts the Veda declares that creation was preceded by the word. 
And when the Smriti says, ‘At first a divine voice, eternal, 
without beginning or end, formed of the Vedas, was uttered by 
Svayambhi, from which all activities [proceeded]’ (see above, 
p. 4, note 2), the expression utterance of the voice is to be 
regarded as employed out of deference to the customary 
phraseology, since it is inconceivable that a voice which was 
‘without beginning or end,’ could be uttered in the same sense 
as other sounds. Again, we have this other text, ‘In the 
beginning Mahesvara created from the words of the Veda the 
names and forms of creatures, and their several modes of action ;’ 

41 Tam unable to say whence this passage is derived ; but it seems to be a mystical 
exposition, from a Brahmana or Upanishad, of the words from Rig-veda ix. 62, 1 
(= Sama-veda ii. 180), which are imbedded in it, viz., ete asrigram tndavas tirah 
pavitram savah | visvini abhi saubhaga. ‘These hurrying drops of soma have been 
poured through the filter, to procure all blessings,’ (See Benfey’s translation.) 


Tt was by the help of Dr. Pertsch’s alphabetical list of the initial words of the 
verses of the Rig-yeda (in Weber’s Ind. Stud.) that I discovered the verse in question 


in the R. VY. 
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and again, ‘He created in the beginning the several names, 
functions, and conditions of all creatures from the words of the 
Veda.’ (See above, p. 4, note 2.) And it is a matter of com- 
mon observation to us all, that when any one is occupied with 
any end which he wishes to accomplish, he first calls to mind 
the word which expresses it, and then proceeds to effect his 
purpose. So, too, in the case of Prajapati the creator, we con- 
clude that before the creation the words of the Veda were mani- 
fested in his mind, and that afterwards he created the objects 
which resulted from them. Thus the Vedic text which says, 
‘uttering bhar, he created the earth (bhami), ete.,’ 
that the different worlds, earth and the rest, were manifested, 7.e. 
created from the words bfar, etc., manifested in his mind. Of 
what sort, now, was this word which is intended, when it is said 
that the world was produced from the word? It was sphota 
(disclosure or expression), we are told.” 


intimates 


I shall not quote the long discussion (extending over two 
quarto pages) on which Sankara here enters, regarding this 
term. (See Colebrooke’s Misc. Ess. i. 305, ff.; Ballantyne’s 
Christianity Contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author’s translation of the commencement of the Maha- 
bhashya, p. 10; and Miiller’s article on the last-named work in 
the journal of the German Or. Soc. vii. 170). Sankara states his 
conclusion to be that “from the eternal word, in the form of 
sphota, which designates [all things], the object to be desig- 
nated, viz., the world, under the three characters of action, 
causer, and the results of action, is produced,” and finishes his 
remarks on this Stitra G. 3, 28) by observing: “ Consequently 
there is no contradiction in saying that the individual gods, etc., 
are derived from eternal words.” He then proceeds to Sitra i. 
3, 29 :—“* Hence results the eternity of the Vedas.’” On this 
he observes, “ The eternity of the Veda had been established by 
the fact that it was remembered by its Self-dependent Maker. 
But a doubt had been suggested that this eternity is inconsistent 
with the admission that individual gods, etc., have commenced to 
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exist. This doubt, however, having been set aside by the preced- 
ing aphorism, ‘Since they are produced from it,’ he now confirms 
the eternity of the Veda (which had been already proved) by the 
words of the Siatra before us, which mean that as a result of 
this very fact that the world, consisting of gods and other beings 
belonging to fixed species, was produced from the words of the 
Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, ‘ by sacrifice they 
followed the path of Vach, and found her entered into the rishis’ 
(R. V. x. 71, 3; see Part Second, p. 220) prove that Vach 
already existed when she was discovered. And in the very 
same way Vedavyasa records that, ‘formerly the great rishis, 
empowered by Svayambhi, obtained through devotion the . 
Vedas and Itihasas, which had disappeared at the end of the 
preceding yuga.’” 


Secr. VIII.— Arguments of the followers of the Nydya and Sankhya 
“Systems in support of the authority of the Vedas, but against the 
eternity of sound. 


I.— The Nyaya.—The eternity of sound is, as we have already 
discovered from the allusions of the Mimansaka commentator, 
(above p. 55), denied by the followers of the Nyaya school. 
The consideration of this subject is begun in the following way 
in the Nyaya aphorisms of Gotama, as explained by Visvanatha 
Bhattacharya in the Nyaya-stitra-vritti, i. 81. 

Vedasya pramanyam apta-pramianyat siddham | na cha idam 
yujyate vedasya nityatead ity dsankayam varnanam anityatoat 
hatham tatsamuddya-rapasya vedasya nityateam ity asayena 
sabdanityatea-prakaranam arabhate \ tatra siddhanta-satram | 
‘ Adimattvad aindriyakateat kritakatwad upacharachcha’ | 81 | 
sabdo ‘nitya ityadih | adinattvat sakaranakateat | nanu na 
sakaranakatcam hantha-talvady-abhighatader vyatjakatvenapy 
upapatter ata aha aindriyakatedd itt simanyavattve sati vahir- 
indriya-janya-laukika-pratyaxa-vishayatedd ity antidia\. .s 
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Aprayojakatvam asankya aha kritaketi | kritake ghatadau yatha 
upachiro jnanam tathaiva karyyatoa-prakéraka-pratyaxa-visha- 
yatoad ityarthah | tatha cha karyateena anaharyya-sarvalau- 
hika-pratyaxa-balad anityatoam eva siddhati. “It has been 
proved (in the 68th Sitra, see below) that ‘the authority of the 
Veda follows from the authority of the wise person who made 
it.’ But it may be objected that this is not a proper ground on 
which to base the authority of the Veda, since it is eternal. 
With the view of proving, in opposition to this, that since letters 
are not eternal, the Veda, which is a collection of letters, cannot 
be so either, the author of the Stitras commences the section on 
the non-eternity of sound. The Sitra laying down the esta- 
blished doctrine is as follows :—‘ Sound cannot be eternal, as 
(1) it had an origin, as (2) it is cognizable by sense, and (8) it 
is spoken of as factitious.’ Sound is non-eternal, etc., because 
(1) it had a beginning, 7.e., because it had a cause. But it may 
be said that it had no cause, as, agreeably to the doctrine of the 
Mimansakas (see above, p. 56), the action of the throat.and 
palate in pronunciation may merely occasion a manifestation 
of sound without creating it. In reply to this, it is said (2) 
that sound is cognizable by sense, 7.é., that though it belongs to 
a genus, it is an object of ordinary perception through an ex- 
ternal sense.” [A different explanation given by other inter- 
preters is next quoted, which I omit.] “Then surmising that 
the preceding definition may be regarded as not to the point, 
the author adds the words ‘as it is spoken of as factitious,’ i.c., 
as jars and other such objects are spoken of as,—are known to 
be,—products, so, too, sound is distinguishable by sense as 
being in the nature of a product. And in consequence of this 
necessary [or incontrovertible? | and universal perception of its 
being produced, it is proved that it cannot be eternal.” [Two 
other explanations of this last clause of the Stitra are then 
added. | 

Leaving the reader to study the details of the discussion in 
Dr. Ballantyne’s aphorisms of the Nyaya (Part Second, pp. 
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77 ff.), I will pass over most of the Stitras, and merely quote 
the principal conclusions of the Nyaya aphorist. In Sutra 86 
he says, in opposition to the 13th Sutra of the Mimansa (above, 
p. 56); 

86.—' Prag uchchiranad anupalambhad dvaranady-anupa- 
labdheh’ | Sabdo yadi nityah syad uchcharanat prag apy upala- 
bhyeta srotra-sannikarsha-sattvat | na cha atra pratibandhakam 
usti ityaha dvaraneti advaranddeh pratibandhakasya anupalab- 
dhy& abhiva-nirnayat | desintara-gamanantu sabdasya amar- 
ttatoad na sambhavyate | atindriyainanta-pratibandhakatea-halpa- 
nim apexya sabdanityatea-halpand eva laghiyasi iti bhavah. 
“Sound is not eternal, because it is not perceived before it 
is uttered, and because we do not perceive anything which 
should intercept it.’ If sound were eternal, it would be per- 
ceived even before it was uttered, from its being in contact with 
the ear. [Sound, as Dr. Ballantyne explains, is admitted to be 
a quality of the all-pervading ether.] And in the next words the 
aphorist says that there is no obstacle to its being so heard, 
since the non-existence of any hindrance, such as an intercept- 
ing medium, is ascertained by our not perceiving anything of 
that sort. And it is not conceivable that sound should have 
gone to another place [and for that reason be inaudible], since 
it has no defined form. The supposition that sound is non- 
eternal, is simpler than the supposition that there are an infinity 
of imperceptible obstacles to its perception.” 

The 89th and 90th Stitras, with part of the comments on 
them, are as follows :—89. ‘ Asparsateat’ | sabdo nityah | aspar- 
satead gagana-vad iti bhaivah | 90. ‘Na harmanityateat’ | as- 
parsvatvam na sabda-nityatva-sadhakam harmant vyabhicharat. 
89. “It may be said that sound is eternal, from its being, like 
the sky, intangible. 90. But this is no proof, for the intangi- 
bility of sound does not establish its eternity, since these two 
qualities do not always go together; for intangibility, though 
predicable, ¢.g., of action, fails to prove its eternity.” 

The 100th and following Siitras are as follows :—100. ° Vind- 
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sa-harananupalabdheh’ \ 101. ‘ Asravana-harananupalabdheh 
satata-sravana-prasangak’ | Yady apratyaxad abhiva-siddhis 
tada ’sravana-karanasya apratyaxatead asravanam na sydd 
iti satata-sravana-prasanga itt bhavah \| 102. * Upalabhyamane 
cha anupalabdher asattvad anapadesah’ || Anumandding upala- 
bhyamane vinasa-karane anupalabdher abhavat tvadiyo hetur 
anapadesah asadhakah asiddhatvat | janyabhavatvena vindsa- 
halpanam iti bhavah. “It is said (100) that “sound must 
be eternal, because we perceive no cause why it should cease.’ 
The answer is (101), first, ‘that if the non-existence of any 
such cause of cessation were established by the mere fact of 
its not being perceived, such non-perception would occasion our 
hearing continually, which is an absurdity.’ And (102), secondly, 
‘since such non-perception is not a fact, inasmuch as [a cause 
of the cessation of sound] zs perceived, this argument falls 
to the ground.’ Since a cause for the cessation of sound is 
discovered by inference, etc., and thus the non-perception of any 
cause is seen to be untrue, this argument of yours proves 
nothing, because its correctness is not established. The purport 
is that we suppose, from sound being produced, that it must 
also be liable to perish.” 

Stitras 106—122 are occupied with a consideration of the 
question (above treated, pp. 56, 57, in Stitras 10 and 16 of the 
Mimiinsa) whether letters can change or not. The conclusion 
at which Gotama arrives is, that the substance of letters cannot 
undergo any alteration, though they may be said to change 
when they are modified in quality by being lengthened, short- 
ened, etc. 

In a preceding part of the Second Book (Sutras 57—68) 
Gotama treats of the Veda, and repels certain charges which are 
alleged against its authority. I shall quote most of these 
aphorisms, and cite the commentary more fully than Dr. Bal- 
lantyne has done. (See Ballantyne’s Nyaya Aphorisms, Part ii. 
pp. 56 ff.) 

Sabdasya drishtadrishtarthakatvena dvawidhyam uktam tatra 
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cha adrishtarthaka-sabdasya vedasya pramanyam pariaitum 
purva-paxayati || 57. ° Tad-apraimanyam anritavyaghita-pu- 
narukta-doshebhyah’ || Tasya drishtarthaka-vyatirikta-sabdasya 
vedasya apramanyam | hutah | anritateddi-doshat | tatra cha 
putreshti-haryadau keachit phalanutpatti-darsanad anritateam | 
vydghatah pirvapara-virodhah | yathi ‘udite juhoti anudite 
juhoti samayadhyushite juhoti | syavo ’sya ahutim abhyavaharati 
ya udite juhoti savalo’sya ahutim abhyavaharati yo nudite juhoti 
sydva-savalav asya ahutim abhyavaharato yah samayadhyushite 
juhot’ atra cha uditadi-vakyanam nindainumitanishta-sadha- 
natd-bodhaka-vakya-virodhah | paunaruktyad aprémanyam | 
Yatha trih prathamam anviha \ trir uttamam anvaha | ity atra 
uttamatvasya prathamatva-paryavasanat trih kathanena cha 
paunaruktyam | eteshim apramdanye tad-drishtintena tad-cha- 
harttrikateena tad-eha-jatiyatvena va sarva-vediprimanyam 
sidhaniyam iti bhavah | siddhanta-satram || 58.‘ Na harma- 
harttri-sidhana-vaigunyat’ || Na vediprimanyam karma-karttri- 
sidhana-vaigunyat phalabhavopapatteh | karmanah kriyaya vai- 
gunyam ayathividhiteadi | karttur vaigunyam avidvatteadi | 
sadhanasya havir-ader vaigunyam aproxitatvad: | Yathokta-kar- 
manah phalabhave hy anritatvam \ na cha evam asti iti bhavah | 
eyaghitam pariharati || 59. ° Abhyupetya kila-bhede dosha-vacha- 
nat’ || na vyaghata iti seshah | Agnyadhana-hile udita-homadi- 
ham abhyupetya svikritya anudita-homidi-karane pirvohta-dosha- 
hathanad na vydghata ity arthah | paunaruktyam parcharati | 
60. Anuvadopapattescha || chah punar-arthe | anuvddopapatteh 
punar na paunaruktyam \ nishprayojanatee hi paunaruktyam 
doshah | ukta-sthale to anuwidasya upapatteh prayganasya 
sambhavat | ehadasa-simidheninam prathamottamayos trir abhi- 
dhine hi patichadasatvam sambhavati \ tathacha paichadasateam 
srayate |‘ Imam aham bhratrivyam panchadasavarena vag-vaj- 
rena cha badhe yo ’sman dveshti yatcha vayam dvishma’ iti | 
Anuidasya sarthakatvam loka-prasiddham ity tha \| 61. Vakya- 
vibhagasya cha artha-grahanat || Vakya-vibhagasya | anwada- 
trena vibhakta-vakyasya artha-grahanat prayojana-svikarat | 
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sishtair iti seshah | sishta hi vidhayakanuvadakadi-bhedena vak- 
yan vibhajya anuvidakasyapi saprayojanatvam manyante | Vede 
‘ny evam iti bhavah |... Eoam aprimanya-sidhakam nirasya 
pramanyam sidhayati || 68. Mantrayurveda-vachcha tat-praman- 
yam apta-pramanyat || Aptasya veda-karttuh pramanyat yathar- 
thopadesakatvad vedasya taduktatcam arthal labdham | tena 
hetuna vedasya pramanyam anumeyam | tatra drishtantam aha 
mantrayurveda-vad iti | mantro vishadi-nasakah \ dyureeda- 
bhagascha veda-stha eva | tatra samvaidena primdnya-grahat 
tad-drishtantena vedateavachhedena primainyam anumeyam | 
aptam grihitam pramanyam yatra sa vedas tadrisena vedatvena 
pramanyam anumeyam iti kechit. “Tt had been declared (Nyaya 
Sutras i. 8) that verbal evidence is of two kinds, (1) that of 
which the subject-matter is seen, and (2) that of which the sub- 
ject-matter is unseen. With the view, now, of testing the 
authority of that verbal evidence which refers to unseen things, 
viz., the Veda, Gotama states the first side of the question. 
Satra 57. ‘The Veda has no authority, since it has the defects 
of falsehood, self-contradiction, and tautology.’ That verbal 
evidence which is distinct from such as relates to visible objects, 
z.e., the Veda, has no authority. Why? Because it has the 
defects of falsehood, ete. Of these defects, that of ‘falsehood’ 
is exemplified in the fact that we sometimes observe that no 
fruit results from performing the sacrifice for a son, or the like. 
“Self-contradiction’ is a discrepancy between a former and a 
later declaration. Thus the Veda says, ‘he sacrifices when the 
sun is risen; he sacrifices when the sun is not yet risen; he 
sacrifices in the morning twilight. A tawny [demon ?] carries 
away the oblation of him who sacrifices after the sun has risen ; 
a brindled [demon ?] carries off the oblation of him who sacrifices 
before the sun has risen; and both of these two carry off the 
oblation of him who sacrifices in the morning twilight.’ Now here 
there is a contradiction between the words which enjoin sacrifices 
and the words which intimate by censure that those sacrifices will 
oceasion disastrous results. Again, the Veda has no authority, 
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owing to its ‘tautology,’ as where it is said, ‘ he repeats the first 
thrice, he repeats the last thrice.’ For as the dastness ultimately 
coincides with [?] the firstness, and as there is a triple repetition 
of the words, this sentence is tautological. Now since these 
particular sentences have no authority, the entire Veda will be 
proved by these specimens to stand in the same predicament, 
since all its other parts have the same author, or are of the 
same character, as these portions.” 

Here follows the Saitra which conveys the established doc- 
trine. ‘58. ‘The Veda is not false ; it is owing to some fault in 
the ceremonial, or the performer, or the instrument he employs, 
that any sacrifice is ineffectual.’ Faults in the ceremonial are 
such as its not being according torule. Faults in the performer 
are such as ignorance. Faults in the instrument, 7.c., in the 
clarified butter, ete., are such as its not being duly sprinkled, 
ete. For falsehood might be charged on the Veda, if no fruit 
resulted from a sacrifice when duly performed; but such is not 
the case.” 

Gotama next repels the charge of self-contradiction in the 
Vedas. “59. ‘There is no self-contradiction, for the fault is 
only imputed in case the sacrifice should be performed at a 
different time from that at first intended.’ The fault imputed to 
these sacrifices in the text in question would [only] be imputed 
if, after agreeing, at the time of placing the sacrificial fire, to 
perform the sacrifice after sunrise, one were to change it to a 
sacrifice before sunrise; there is, therefore, no self-contradiction 
in the passage referred to.” 

He next rebuts the charge of tautology. “60. ‘The Veda is 
not tautological, because repetition may be proper.’ The par- 
ticle ‘cha’ means again. ‘Again, since repetition may be 
proper, there is no tautology.’ For repetition is only a fault 
when it is useless. But in the passage referred to, since repeti- 
tion is proper, its utility is apparent. For when the first and 
the last of the eleven samidhenis (forms of prayer used on throw- 
ing fuel into the fire) are each repeated thrice, the whole number 
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of verses will be made up to fifteen.” Accordingly, this num- 
ber of fifteen is mentioned in these words of the Veda, ‘I smite 
this enemy who hates us, and whom we hate, with the last of 
the fifteen verses, and with the thunderbolt of my words.’” 

He next observes that the advantage of repetition is commonly 
recognised. ‘‘61. ‘And the Veda is not tautological, because 
the utility of this division of discourse is admitted, 2.¢., because 
the necessity for a division of language, that is, of a description 
of language characterized as reiterative, is acknowledged by the 
learned. For by dividing language into the different classes of 
injunctive, reitcrative, etc., learned men recognise the uses of the 
reiterative also. And this applies to the Veda.” 

The author of the aphorisms then proceeds to state and to 
define (in Stitras 62—67) the different sorts of discourse em- 
ployed in the Veda, and to defend the propriety of reiteration. 
“Having thus refuted the arguments which aim at showing 
that the Veda is of no authority, he goes on to prove its autho- 
rity. 68. ‘The authority of the Veda, like that of the spells and 
the medical treatise, follows from the authority of the wise 
[person who made it].’ Since a wise [person], the maker of a 
Veda, possesses authority, z.¢., is one who inculeates truth, it 
results from the force of the terms that the Veda was uttered by 
a person of this character; and by this reasoning the authority 
of the Veda is to be inferred. He illustrates this by the case of 
the spells and medical treatise. By spells (mantra) are meant 
the formule which neutralize poison, etc., and the section of the 
medical treatise (@yurveda) forms part of the Veda. Now as 
the authority of these two writings is admitted by general con- 
sent, the authority of everything which possesses the character- 
istics of the Veda must be inferred from this example. Some, 
however, explain the aphorism thus: a Veda is that in which 
authority is found or recognized. From such vedicity (or pos- 


“ Tf there are in all eleven formule, and two of these are each repeated thrice, we 
have (2 x 3 = ) stv to add to the mine (which remain of the original eeven), making 
(6+ 9 =) fifteen. See Miiller’s Anc. Sans. Lit. pp. 89 and 393. 
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session of the character of a Veda), the authority of any work is 
to be inferred.” 

It is not necessary to regard this 68th Sttra as expressing 
the ultimate grounds on which Gotama would have vindicated 
the authority of the Vedas against its gainsayers. It is suffi- 
cient to consider the aphorism as merely indicating the proper 
basis on which the great logician thought that the infallibility 
of the Vedas should be defended, in opposition to those who 
maintained that their authority was derived from their eternity. 
Gotama denied this eternity, and deduced the infallibility of the 
Vedas from the infallibility of their author. In arguing with a 
disbeliever in the Vedas, he would have had to prove that they 
had really proceeded from an infallible author. 

II. The Sankhya.—The opinions of the author of the Sankhya 
aphorisms in regard to the authority of the Veda and the prin- 
ciples on which that authority depends, are contained in the 45th 
to the dlst aphorisms of the Fifth Book, which I extract with 
the comments of Vijnana Bhikshu.@ 45.‘ Na nityatvam Veda- 
nam haryatea-sruteh’ || ‘ Sa tapo ’tapyata tasmat tapas tepandat 
trayo veda ajayanta’ ity adi-sruter vedanam na nityateam ity 
arthah \ veda-nityatd-vakyam cha sajatiyanupirei-pravahainuch- 
chheda-parani | Tarhi kim paurusheya vedih | na ityaha || 46. 
‘Na paurusheyateam tatkartuh purushasya abhavat’ || tseara- 
pratishedad iti Seshah | sugamam | aparah hartta bhavatv ity 
ahanvayam aha \| 47. ‘ Muktémuktayor ayogyateat’ \| Jiwan- 
mukta-dhurino Vishnur visuddha-sattvataya niratisaya-sarvajio 
ni vitaragateat sahasra-sakha-veda-nirmandyogyah | amuktas 
tw asarvajhatvad eva ayogya ity arthah | nanv evam apaurushe- 
yatwad nityatvam eva agatam \ tatraha || 48.‘ Na apaurushe- 
yatead nityatvam ankuradi-vat’ || Spashtam | nanv ankurddisho 
api haryateena ghatadi-vat paurusheyateam anumeyam | tatra- 
ha || 49.‘ Teshim api tadyoge drishta-badhadi-prasaktih’ \| Yat 
paurusheyam tach chhariraganyam iti vyaptir loke drishta tasya 


43 Dr, Ballantyne’s edition of the Sankhya Siitras does not, I believe, as yet 
extend beyond the fourth book. 
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badhadir evam sati syad iti arihah | nanv Adi-purushochchari- 
tatvad Veda api paurusheya eva ity aha || 50. ‘ Yasmin adrishte 
"pt krita-buddhir upajayate tat paurusheyam’ || Drishte wa 
adrishte “pi yasmin vastuni hrita-buddhir buddhi-pirvakatva- 
buddhir jayate tad eva paurusheyam iti vyavahriyate ity arihah | 
etad uktam bhavati | na purushochcharitaté-matrena paurushe- 
yateam seasa-prasvdsayoh sushupti-kalinayoh paurusheyatva- 
vyavaharabhavat hintu buddhi-parcakatvena | Vedastu nihsvasa- 
vad eva adrishta-casad abuddhi-parvaka eva Scayambhuvo saka- 
Sat svayam bhavanti | ato na te paurusheyah | tatha cha sruteh 
‘ tasyaitasya mahato bhatasya nisvasitam etad yad rigvedo ity 
Gir’ iti | nanv evam yarthartha-vikyarthajnandpireakateat 
suha-vakyasyeva vedanaim api pramanyam na syat tatraha || 51. 
‘ Nya-sakty-abheyakteh svatah pramanyam’ || Vedinam nija sva- 
bhaviki ya yathartha-jnanajanana-saktis tasya mantrayurveda- 
div abhwyakter upalambhad akhila-vedinim eva svata eva pra- 
manyam siddhyatt na vaktri-yathartha-jnana-milakatvadina ity 
arthah | tatha cha Nyaya-satram | ‘ mantrayurveda-pramanya- 
vachcha tat-pramanyam’ rte. 

“Sutra 45. ‘Eternity cannot be predicated of the Vedas, 
since various texts in these books themselves declare them to 
have been produced.’ The sense is this, that the Vedas are 
proved not to be eternal by such texts as the following: ‘He 
performed austerity ; from him, when he had thus performed 
austerity, the three Vedas were produced.’ [See above, p. 3.] 
Those other texts which assert the eternity Lor perpetuity] of the 
Vedas refer merely to the unbroken continuity of the stream of 
homogeneous succession [or tradition]. Are the Vedas, then, de- 
rived from any personal author? ‘No,’ he replies in Sittra 46. 
“The Vedas are not derived from any personal author (pauru- 
sheya), since there is no person (purusha) to make them.’ We 
must supply the words, ‘since an Isvara (God) is denied.’ The 
sense is easy. In answer to the supposition that there may be 
some other maker, he remarks, Sutra 47, ‘No; for there could be 
no fit maker, either liberated or unliberated.’ Vishnu, the chief of 
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all those beings who are liberated even while they live,* though, 
from the pure goodness of his nature, he is possessed of perfect 
omniscience, would, owing to his impassiveness, be unfit to com- 
pose the Veda consisting of a thousand sakhas (branches), while 
any unliberated person would be unfit for the task from want of 
omniscience. (See Sankara’s comment on Brahma Stitras i, 
1, 3; above, p. 52, note.) But does not, then, the eternity of the 
Vedas follow from their having no personal author? He replies 
(48), ‘Their eternity does not result from their having no per- 
sonal author, since they resemble a bud, which sprouts from 
some root.’ This is clear. But is it not to be inferred that 
buds, etc., since they are products, have, like jars, etc., some 
personal maker? He replies (49), ‘If such a supposition were 
applied to the Vedas, it would there also be exposed to the 
objection that it is contrary to what we see, etc.’ Whatever is 
derived from a personal author is produced from a body ; this is 
a rule which is seen to hold invariably. But if we assert that 
the Vedas are derived from a personal author, we contradict the 
rule in question, [since the Vedas evidently did not spring from 
any one’s body].’ But are not the Vedas, too, derived from a 
person, seeing that they were uttered by the primeval Purusha? 
He answers (50), ‘That object only (even though it be an 
invisible one), which its maker is conscious of having made, can 
be said to be derived from [or made by] a person.’ It is only 
those objects, be they seen or unseen, in regard to which a 
consciousness of design arises, that are ordinarily spoken of 
as made by aperson. The sense is, that it is not mere utter- 
ance by a person which constitutes formation by that person 
(since we do not ordinarily speak of the inspirations and expira- 
tions of any person during the time of sleep, as being formed by 
that person), but only utterance with conscious design. But 
the Vedas proceed of their own accord from Svayambhti (the self- 
existent), like an expiration, by the force of adrishta (destiny), 
without any consciousness on his part. Hence they are not 


44 See Colebrooke’s Essays, i. 369, or p. 241 of Williams and Norgate’s ed. 
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formed by any person: Thus the Veda says, ‘This Rig-veda, 
etc., is the breath of this great Being, etc.’ [See above, p. 7.] 
But will not the Vedas, also, be in this way destitute of autho- 
rity, like the chatter of a parrot, since they did not result from 
any knowledge of the correct meaning of the words of which 
they are made up? In reference to this, he says (51), ‘ The 
Vedas have a self-proving authority, since their inherent power 
is manifested.’ The self-evidencing authority of the entzre Vedas 
is established by the manifestation, or perception, in certain 
portions of them, viz., the ‘spells’ and the ‘ medical treatise,’ 
etc., of that inherent power which they (the Vedas) possess of 
generating correct knowledge, and does not depend on its being 
shown that they (the Vedas) are founded on correct knowledge 
in their utterer, or on any other ground of that sort. And to 
this effect is the Nyaya Sutra, that ‘its authority is like the 
authority of the spells and the medical treatise.’” (See above, 
p. 80.) 

In the 57th and following Stitras of the same book, Kapila 
denies that sound has the character of sphota, or that it is 
eternal. 57. ‘ Pratityapratitibhyam na sphotatmakah sabdah’ |\ 
Pratycha-varnebhyo ’tiriktam halasa ityadi-rapam akhandam 
cha-padam sphota iti yogair abhyupagamyate | hambu-grivady- 
avayavebhyo *tirikto ghatady-avayaviva | sa cha sabda-visesho 
padakhyo ’rtha-sphutikaranat sphota ity uchyate | sa sabdo 
‘nramanikah | kutah | pratityapratitibhyam | sa sabdah him 
pratiyate na va | adye yena varna-samudayena dnupurvi-visesha- 
visishtena so bhivyajyate tasya eva artha-pratydyakatvam astu | 
kim antargaduna tena | antye tv ajndta-sphotasga nasty artha- 
pratyayana-saktir iti vyartha sphota-halpana ity arthah | Par- 
vam vedinam nityatvam pratishddham \ idanim varna-nityat- 
vam api pratishedati || 58. ‘ Na sabda-nityateam haryata-pra- 
fitch’ || Sa eva ayam ga-hara ityadi-pratyabhijna-balad varna- 
nityatvam na yuktam | utpanno ga-kara ityadi-pratyayena anit- 
yatra-siddher ity arthah | pratyabhijna tayatiyata-vishayini | 
anyatha ghatider ape pratyablijnayd nityatapatter iti | sankate | 
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59. ‘ Purva-siddha-sattvasya abhivyaktir dipeneva ghatasya’ || 
Nanu pirva-siddha-sattakasyawa sabdasya dhvanyadibhir ya 
‘bhivyaktis tanmadtram utpattih pratiter vishayah | abhivyaktau 
drishtanto dipeneva ghatasya iti | Partharati || 60. ° Satkaryya- 
siddhantas chet siddha-sidhanam’ \| Abhivyaktir yady andgata- 
vastha-tydgena varitamandvastha-labha ity uchyate tada sat- 
haryya-siddhintah | tadrisa-nityatvancha sarva-karyandm eva 
ttt siddha-sidhanam ity arthah | yadi cha varttamanataya sata 
eva jhana-matra-ripiny abhinyaktir uchyate tada ghatadinam 
ap nityatedpattir ityadi. “‘Sound has not the character of 
sphota, from the dilemma that it must be either apparent or not 
apparent.’ A modification of sound called sphota, single, indi- 
visible, distinct from individual letters, existing in the form of 
words like alasa (jar), distinguished also from parts of words 
like kambu-griva (striped-neck), and forming a whole like the 
word ghata (jar), is assumed by the Yogas. And this species 
of sound called a word (pada) is designated sphota from its 
manifesting a meaning. But the existence of this form of sound 
is destitute of proof. Why? ‘From the dilemma that it must 
be either apparent or not apparent.’ Does this form of sound 
appear or not? If it appears, then let the power of disclosing 
a meaning [which is ascribed by our opponents to sphota] be 
regarded as belonging to that collection of letters, arranged in a 
particular order, by which the supposed sp/ofta is manifested. 
What necessity is there for that superfluous sphota? If, on the 
contrary, it does not appear, then that wnknown sphota can have 
no power of disclosing a meaning, and consequently it is useless 
to suppose that any such thing as sphota exists. 

“The eternity of the Vedas had been already denied. He 
now denies the eternity of letters also. 58. ‘Sound is not 
eternal, since it is clear that it is a production.’ The meaning 
is, that it is not reasonable to infer on the strength of the recog- 
nition of the letter G as the same that we knew before (see 
Mimansa Aphorisms i. 13; above, p. 56), that letters are 
eternal; since it is clear that G and other letters are produced, 
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and therefore cannot be eternal. The recognition of these letters 
has reference to their being of the same kind as we have per- 
ceived before ; since otherwise we are landed in the absurdity 
that, because we recognize a jar or any other such object to be 
the same, it must therefore be eternal. 

‘He expresses a doubt: 59. “What we hear may be merely 
the manifestation of a previously existing thing, as a jar is mani- 
fested (not created) by the light of a lamp.’ (See Mimansa 
Aphorisms, i. 12, 18; above, p. 56.) Is it not the fact that it 
is merely the manifestation of language by sounds, ete., which 
begins to exist as an object of perception? An illustration 
of such manifestation is that of a jar by means of a lamp. 

“He repels this doubt: 60. ‘If the axiom that an effect 
exists in its cause be here intended, this is merely proving what 
is already admitted.’ If by manifestation is meant the relin- 
quishment by any substance of its previous undeveloped state, 
and the attainment of its present developed state, then we have 
merely the recognized principle of an effect virtually existing 
in its cause (see Sinkhya Karika Aph. ix.); and as such 
eternity is truly predicable of all effects whatever, it is proving 
a thing already proved to assert it here. If, on the other hand, 
by manifestation be merely meant the perception of a thing 
actually existing, then we shall be involved in the absurdity of 
admitting that jars, etc., also are eternal, etc.” 


Sucr. LX.—Some further reasonings in support of the supernatural origin 
of the Veda, and distinction in point of authority between it and 
the Smrrtis or non-Vedie Sastras as stated by the Commentators on 
the Luttiriya Yajur-veda, the Pirva Mimansad, Manu, and the 
Vedanta, etc. ; difference of opinion between Sankara and Madhusi- 
dana regarding the orthodoxy of Kapila and Kanada, 


1.—The Nyaya-mala-cistara.—\ shall begin this section with 
an extract on the supernatural origin of the Veda from the Nyaya- 
mala-ristara, asammary of the doctrines of the Pirva Mimansa of 


® Titerally, “the state of being not yet arrived at something” [?] 
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Jaimini, by Madhava Acharyya, the brother of Sayana Acharyya 
(see above, p. 40). Nyaya-mala-vistara i. 1, 25, 26: Paurushe- 
yam na vi veda-vakyam syat paurusheyata | Kathakadi-sama- 
khyanad vakyatvaichchanya-vakya-vat | Samakhya ’dhyépakat- 
vena vakyatvantu parahatam | Tatkartranupalambhena syat tato 
‘paurusheyata \| Kathakam Kauthumam Tatttiriyakam ityidi 
samakhya tattad-veda-vishaya loke drishta | taddhita-pratyayas- 
cha tena proktam ity asminn arthe varttate | tatha sati Vydsena 
proktam Vaiyasikam Bharatam ity adav iva paurusheyatoam pra- 
tiyate | kiticha | vimatam veda-vihkyam paurusheyam | vahyatvat | 
Kahdasadi-vakya-caditiprapte brimah | adhyayana-sampradaya- 
pravarttakatvena samakhya upapadyate | Kalidisddi-grantheshu 
tat-sargavasane karttara upalabhyante | tathéi vedasyapi pau- 
rusheyatve tat-kartta upalabhyeta na cha upalabhyate \ ato vak- 
yatwa-hetuh pratikila-tarka-parahatah | tasmad apaurusheyo 
vedah | tathé sati purusha-buddhi-kritasya apramanyasya and- 
sankaniyatvad vidhivakyasya dharme praimanyam susthitam.® 
[Verses] ‘Is the word of the Veda of human origin or 
not? It must be human, since (1) it bears the names of 
Kathaka, ete., and (2) has the characters of a sentence, like 
other sentences. No; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objec- 
tion that the Vedic precepts have the characters of common 
sentences is refuted by other considerations. For the Veda 
must be supernatural, since it has never been known to 
have had a maker.’ [Comment] It is objected (1) that the 
names Kathaka, Kauthuma, Taittiriyaka, etc., are applied in 
common usage to the different Vedas; and the taddhita affix 
by which these appellations are formed, denotes ‘uttered by’ 
[Katha, Kuthumi, and Tittiri] (comp. Panini iv. 8,101). Such 
being the case, it is clear that these parts of the Vedas are of 
human origin [or derived from a person, purusha], like the 


46 [ have extracted this passage from Prof. Goldstiicker’s unpublished text of the 
Nyaya-mala-vistara ; and I am indebted to the same profound scholay for some 
assistance in my translation of it. 
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Mahabharata, which is styled Vaiydsika, because it was uttered 
by Vyasa, etc. And further (2), the sentences of the Veda, 
being subject to different interpretations, are of human origin, 
because they have the properties of a sentence, like the sentences 
of Kalidasa, ete. To this we reply (1), the name applied to any 
Veda originates in the fact that the sage whose name it bears, 
was an agent in transmitting the study of that Veda. But (2) 
in the books of Kalidasa and others, the authors are discoverable 
(from the notices] at the end of each section. Now if the Veda 
also were of human composition, the author of it would, in like 
manner, be discoverable; but such is not the case. Hence, the 
objection that the Veda partakes of the nature of common sen- 
tences is refuted by opposing considerations. Consequently the 
Veda is superhuman. And such being the case, as we cannot 
suspect in it any fallibility occasioned by the defects of human 
reason, the preceptive texts of the Veda are demonstrated to be 
authoritative in questions of duty.” 

Il.— Vedartha-prakasa.—The verses just quoted are repeated 
in the Vedartha-prakasa of Madhava on the Taittirtya Sanhita 
(p. 26), with a various reading at the beginning of the third 
line, viz., ‘ samakhyanam pracachanat’ instead of ‘ samakhya 
‘dhyapakatvena, The comment by which the verses are ex- 
plained in the same work, is as follows :— Valmikiyam Vaiydasi- 
kiyam ityddi-samakhyanad Réamdyana-Bhiratidikam yatha 
paurusheyam tatha Kathakam Kauthumam Tatttiriyam ityadi- 
samakhyanaéd vedah paurusheyah | kitcha veda-vakyam pauru- 
sheyam vakyateat Kalidasddi-vahya-vad iti chet | maivam | sam- 
pradaya-pravrittya samakhyopapatteh | Vakyatva-hetus te anu- 
palabdhi-viruddha-halatyayapadishtah \| Yathé Vyasa- Vai- 
miki-prabhritayas tad-grantha-nirmanavasare haischid upalab- 
dhih | anyar apy avichhinna-sampraddyena upalabhyante | na 
tatha veda-hartta purushah kaschid upalabdhah | pratyuta ved- 
asya nityatvam sruti-smritibhyam parvam udahritam | Para- 
mitma tu veda-hartta "pi na laukika-purushah \ tasmat karttri- 
doshabhivad nasty apramanya-sanka. ‘‘ Tt may be said (1) that 
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as the Ramayana, the Mahabharata, and other such books, are 
regarded as the works of men from the epithets Valmikiya (com- 
posed by Valmiki), Vazyasthiya (composed by Vyasa), etc., which 
they bear, so too the Veda must be of human origin, since it is 
called by the appellations of Kathaka, Kauthuma, and Taittiriya, 
etc.; and further (2), that the word of the Veda must be human, 
because it possesses the properties of a common sentence. But 
these objections are unfounded, for (1) the appellation of any 
part of the Veda is derived from Some sage who was an agent in 
transmitting the study of it; and (2) the objection about the 
Veda having the properties of a common sentence is opposed to 
the fact that no author was ever perceived, and is refuted by the 
length of time [during which the Veda has been received as 
superhuman]. For though Vyasa and Valmiki, etce., when em- 
ployed in the composition of their respective works, were per- 
ceived by some persons to be so engaged, and are known by 
others also [in after ages] to be the authors, from the existence 
of an unbroken tradition to that effect ;—no human author of 
the Veda has ever been perceived. On the contrary, we have 
formerly shown that the eternity of the Veda is declared both 
by itself and by the Smriti. And even if the supreme Spirit 
be the maker of it; still he is not a mundane person, and con- 
sequently, as no defect exists in the maker, there is no reason 
to suspect fallibility in his work.” 

I do not know how it has happened that these commentators 
have taken no notice of an obvious objection which may be 
raised to the validity of this reasoning, viz., that the hymns of 
the Rik and other Vedas are all set down in the Anukramanis, 
or indices to those works, as being uttered by particular rishis ; 
the rishis being, in fact, there defined as those whose words the 
hymns were—yasya vahyam sa yishih. (See Colebrooke’s Mise. 
Ess. i. 26, or p. 12 of W. and N.’s ed.) Though, however, this 
objection has not been noticed in any of the preceding pas- 
sages, an answer has been provided to it in the well-known 
assertion of the orthodox Indian writers that the rishis did not 
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compose, but only saw the hymns and other parts of the Vedas, 
which had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakasa on the Taittiriya Sanhita, p. 11, 
it is said: Atindriyartha-drashtara rishayah | Tesham veda- 
drashtriteam smaryate | Yugante ’ntarhitan" Vedan setihasin 
maharshayah \ Lebhire tapasé pirvam anujhatah svayambhuva. 
(Mahabharata, Santiparva, verse 7,660. See above, p. 73.) 
“The rishis were seers of things beyond the reach of the bodily 
senses. The fact of their seeing the Vedas is recorded in the 
Smriti: ‘The great rishis, empowered by Svayambhi, formerly 
obtained, through devotion, the Vedas and the Itihiasas which had 
disappeared at the end of the [preceding] Yuga.’” 

So, too, Manu (as already quoted, Part First, p. 142) says, 
Prajapatir idam sastram tapasaivasrijat prabhuh \ Tathaiva 
vedin rishayas tapasa pratipedire. “‘ Prajapati created this 
Sastra (the Institutes of Manu) by devotion ; and by devotion 
the rishis obtained the Vedas.” 

See also the passages from the Nirukta in pp. 174 ff. and 205 
of the Second Part of this work. 

A distinct line of demarcation is generally drawn by the more 
critical Indian writers between the Vedas and all other classes of 
Indian Sastras, however designated. The former are considered 
to be infallible, and to possess an independent authority ; while 
the latter derive their authority from the Veda alone, and (in 
theory) are infallible guides only in so far as they coincide with 
the Veda. This will be clear from the following passages. 

1,—Nyaya-mala-vistara.—The first text which I will adduce 
has been already quoted in the Second Part of this work, but I 
shall repeat it here for facility of reference. It is from the 
Nyaya-mala-vistara i. 3, 24. Baudhiyandpastambasvalayana- 
hatyayanidi-namankitah kalpasitradi-grantha nigama-nirukta- 
shadanga-grantha Manv-adi-smyitayas cha apaurusheyah \ dhar- 
ma-buddhijanakateat | veda-vat | na cha mila-pramana-sapex- 


47 The text of the Biblioth. Ind. reads tarhi tam. I have followed the M. Bh., 
which evidently gives the true reading. 
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atvena veda-vaishamyam iti sankaniyam \ utpannaya buddheh 
svatah-pramanyangikarena nirapexateat \| Maivam | uktanu- 
minasya kilatyaydpadishtatwat | Baudhayana-satram Apas- 
tamba-siitram ity evam purusha-namna te grantha uchyante | na 
cha Kathakidi-samikhya-vat pravachana-nimittatvam yuktam | 
tad-grantha-nrmina-kile tadanintanaih kaischid upalabdhat- 
eat | tachcha avichhinna-paramparyena anucarttate | tatah Kal- 
dasadi-grantha-vat paurusheyah | tathapi veda-malateat praméa- 
nam ||... kalpasya vedateam naidyapi siddham \ kintu prayat- 
nena sidhaniyam | na cha tat sadhayitum sakyam \ paurushe- 
yateasya samakhyaya tat-karttur upalambhena cha sadhitatvat. 
“Tt may be said that the Kalpa Stitras and other works desig- 
nated by the names of Baudhayana, Apastamba, Asvalayana, 
Katyayana, etc., and the Nigama, Nirukta, and six Vedangas, 
together with the Smritis of Manu and others, are superhuman, 
because they impart a knowledge of duty, as the Vedas do; and 
that they should not be suspected of inferiority to the Vedas on 
the ground that they depend upon a primary authority, since 
the knowledge which they impart is independent, because it is 
admitted to be self-evidencing. But this view is incorrect, for 
the inference in question is refuted by the length of time [during 
which these works have been recognized as human composi- 
tions]. The books in question are called by the names of men, 
as ‘ the Sutras of Baudhayana,’ ‘the Stitras of Apastamba ;’ and 
these designations cannot correctly be said to originate in the 
oral transmission of the works by those teachers whose names 
they bear (as is really the case in regard to the Kathaka and 
other parts of the Veda), for it was known to some of the contem- 
poraries of these men, at the time when they were composing 
these Stitras, Smritis, etc., that they were so engaged; and this 
knowledge has descended by unbroken tradition. Hence the 
books in question are, like the works of Kalidasa and others, of 
human origin. Nevertheless, they possess authority, as being 
founded on the Veda.” ...The following additional remarks 
represent the opinion of the Guru (Prabhakara) on the same 
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question: “It is not yet proved that the Kalpa Sttras possess 
the character of the Veda; it would require great labour to 
prove it; and, in fact, it is impossible to prove it. For the 
human origin of these books is established by the names which 
they bear, and by their being observed to have had authors.” 
I].—Kullaka.—The same thing is admitted by Kulltka, the 
commentator on Manu, who (in his remarks on i. 1) thus defines 
the relation of his author to the Vedas: Paurusheyatve pi Manu- 
vakyainim  avigita-mahdjana-parigrahat — srutyupagrahachcha 
veda-milakataya pramanyam | Tatha cha chhindogya-brahmane 
sriyate ‘ Manur vai yat kinchid avadat tad bheshajam bheshaja- 
tayih’ iti | Vrihaspatir apy aha‘ Vedarthopanibandhriteat pra- 
dhainyam hi Manoh smritam | Manvartha-viparita tu ya smritih 
sa na sasyate | Tavach chhastrani sobhante tarka-vyakaranam 
cha | Dharmartha-moxopadeshta Manur yavanna drisyate’ | 
Mahiabharate ‘py uktam ‘ Purinam Manavo dharmah saingo 
vedas chikitsitam | Ajna-siddhani chatoari na hantaryani hetu- 
bhih’ | virodh Bauddhadi-tarkair na hantacyani | anukalastu 
mimamsadi-tarkah pravarttaniya eva | ata era vaxyate ‘ arsham 
dharmopadesaicha veda-sastravirodhina | yas tarkendnusan- 
dhatte sa dharmam veda netarah’ iti. “Though the Institutes 
of Manu had a human author, still, as their reception by illus- 
trious men of unimpeached [orthodoxy], and their conformity to 
the Veda, prove that they are based upon the latter, they are 
authoritative. Accordingly it is recorded in the Chhandogya 
Brahmana that, “Whatever Manu said is a medicine of remedial 
efficacy.’ And Vrihaspati says: ‘As Manu expounds the sense of 
the Veda, he is traditionally celebrated as pre-eminent. But 
that smritt which is contrary to the sense of Manu, is not ap- 
proved. Books [on law ?], logic, and grammar are all eclipsed 
as soon as Manu, our instructor in duty, and in the means of 
attaining both earthly prosperity, and final liberation, is beheld.’ 
And it is said in the Mahabharata: ‘The Puranas, the institutes 
of Manu, the Veda with its appendages, and treatises on medi- 
cine, these four, which are established by [divine] command, 


sor. 1x.] OF THE VEDAS, HELD BY INDIAN AUTHORS. 93 


are not to be assailed by rationalistic arguments ;’ that is, they 
are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the 
Mimansakas, are to be employed. And accordingly, we shall 
find below (Manu xii. 106) that he says, ‘the man who inyes- 
tigates the injunctions of the rishis, and the rules of duty by 
reasoning which is agreeable to the Veda, he, and he only, is 
acquainted with duty.’” (See above, p. 18, note 10.) 

Ill.—Nydya-mala-vistara.—But the precepts of the smriti are 
not considered useless or superfluous. On the contrary, an 
authority is attributed to them corresponding to the antiquity, 
elevated position, and sacred character of their authors. Thus 
the author of the Nyaya-mala-vistara says G. 38, 3): Vimata 
smritir veda-mila \ vaidika-mancadi-pranita-smrititeat | upana- 
yanddhyayanddi-smritivat | na cha vaiyarthyain sankaniyam | 
asmad-adinam pratyaxeshu paroxeshu nadnd vedeshu viprakir- 
nasya anushtheyarthasya ehatra sanxipyamanateat. “The 
variously understood smriti is founded on the Veda, because the 
traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Manu and others. Nor is 
it to be surmised that the smriti is useless, since it throws 
together in a condensed form a variety of injunctions regarding 
matters to be observed, which are scattered through different 
Vedas, both such as are visible and such as are invisible to us.” 
(This last expression appears to refer to the supposition that 
some parts of the Veda which Manu and others had before them 
when compiling their own works, have now been lost. See 
Miiller’s Anc. Sans. Lit. pp. 103-107.) 

Accordingly the smritis have an authority superior to that 
founded merely on the practice of learned men of modern date 
derived from their own private study of the Vedas. Thus the 
Nyaya-mala-vistara says (i. 8, 19): Na hi idanintanah sishtah 
Manv-adi-vcad desa-hala-viprakrishtam vedam diwya-jnanena sda- 
atharttum saknucanti yena sishtachard mila-vedam anumapayet. 
‘For learned men of the present day do not possess the power, 
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which Manu and others had, of placing before their minds, 
through divine knowledge, the Veda which was far removed 
from them both in place and time, so as to justify us in regard- 
ing the practice of these moderns as a sufficient ground for 
inferring the existence of a Veda as its foundation.” 

But as learned men, in any particular country or at any par- 
ticular time, may be able to consult some smriti which authorizes 
their particular observances, “ these observances may serve as 
ground for inferring the existence of some smriti on which they 
are founded, but not for inferring a Veda: (tasmach chhishta- 
charena smritir anumatuim sakyate na tu srutih). But a smriti 
which is thus merely inferred to exist is set aside by any visibly 
existing smriti of contrary import: (anumita cha smritir virud- 
dhaya pratyaxaya smritya badhyate).” 

IV.—Sankara.—The above passages, by assuming that Manu 
and other eminent sages had the power of consulting Vedic texts 
now no longer accessible, make them practically almost infal- 
lible. The same view is taken by Sankara Acharyya. (See, 
however, the passage quoted from him above, in note 381, p. 45.) 
In answer to the remark of a Mimansaka objector stated in the 
comment on the Brahma Sitras i. 3, 32, that the Itihasas and 
Puranas, being of human origin, have only a derived and 
secondary authority (‘itihdsa-purdénam api paurusheyatvat 
pramanantara-malatam ahanxate’), Sankara argues in his 
explanation of the following Satra G. 3, 35) that they have an 
independent foundation : [tzhdsa-purdnam api vyakhyatena mar- 
gena sambhavad mantrarthavadda-milatvat prabhavati devata- 
vigrahad: prapatichayitum | pratyaxa-milam api sambhavati | 
bhavati hi asmakam apratyaxam api chirantanindm pratyaxam | 
tatha cha Vydsadayo devatabhih pratyaxam vyavaharantiti smar- 
yate | yastu brayad idanintaninam wa pircesham api nasti 
devadibhir cyavaharttum simarthyam iti sa jagad-vaichitryam 
pratishedet \idanim iva cha na anyadé pi sarvabhaumah wxatriyo 
'stiti brayat | tatascha rdjasayadi-chodana uparundhyat | eda- 
nim wa cha kalantare py avyavasthita-prayan varnasrama-dhar- 
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min pratijanita tatascha vyavastha-vidhayi sastram anarthakanm 
kuryat | Tasmid dharmotkarsha-vasat chirantana devadibhih 
pratyaxam vyajahrur iti slishyate \ api cha smaranti ‘ svadhya- 
yadishta-devata-samprayoga’ ityadi | yogo "py animady-ai srarya- 
prapti-phalakah smaryaméno na sakyate sihasa-matrena prat- 
yakhyatum | srutischa yoga-mahatmyam pratyakhyapayati | 
‘prithvy-ap-tejo-nila-khe  samutthite patichatmake yoga-gune 
pravritte | na tasyo rogo na jara na mrityuh praptasya yogad 
nimisham sartram’ iti | rishinim api mantra-brahmana-darsi- 
nam simarthyam na asmadiyena simarthyena upamatum yuk- 
tam | tasmat samalam itihdsa-purinam. ‘The Itibasas and 
Puranas also, having originated in the way which has been 
explained, have power, as being based on the hymns and artha- 
vadas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. For 
there were things palpable through intuition to the ancients, 
though they are not thus palpable to us.® Accordingly it is 
recorded in the smré that Vyasa and others associated face to 
face with the gods.“ Any man who should maintain that the 
ancients, like his own contemporaries, were destitute of power 
thus to associate with superhuman beings like the gods, would 
be denying all variety in the history of the world. Such a person 
would in like manner affirm that as now there is no kshattriya 
possessed of universal sovereignty, so neither was there ever 
such a prince; and would thus impugn the scriptural injunc- 


48 See Part Second, p. 174; see also Prof. Miiller’s article on the Vaiseshika 
Philosophy in the Journal of the German Oriental Society, vol. vil. p. 311, where 
it is remarked that the Vaiseshikas, like Kapila, include the intuition of rishis 
under the category of pratyaxa (arsham jnanam sutra-krita prithak na laxitam yogi- 
pratyaxe ’ntarbhavat). 

49 Compare Hesiod, fragment 119: Evyad yap Tére datres Eoav, ~vval de Odwkor 
dOavdroww Geoiat KaTabyhrols T avOpamus. 

“ Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men.” 

And Herodotus writes of the Egyptians, ii. 144: Td 5 mpdrepoy Tov avdpav 
robrav Ccovs evan Tos ev Arybarw Upxovtas, dieéoyTas dua, Toto dvOpdmoi., “ And 
[the Egyptian priests said] that before these men the gods were the rulers in Egypt, 
dwelling together with men.” 
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tions regarding the rdjasiya sacrifice [which was only to be 
performed by a universal monarch]. He would also allege that 
in former times, as now, the duties of castes and of orders were 
scarcely at all in force, and would thus render fruitless the scrip- 
tures by which the rules relating to them are ordained. By 
these considerations it is intimated that the ancients, in conse- 
quence of their eminent holiness, were admitted to associate 
immediately with the gods, ete. And the smriti speaks of “ con- 
tact with the gods made known by sacred study,’ etc. Again, 
when the smri¢i talks of devotion resulting in the acquisition of 
superhuman faculties such as minuteness, this assertion cannot 
have been made through mere audacity [v.e., it must have had 
some good foundation]. The Veda, too, declares the immense 
power of devotion in these words: ‘ When the fivefold influence 
of devotion, arising in the elements of earth, water, fire, air, and 
ether, has begun to act, and a man has attained an ethereal [?] 
body, he is no longer affected by disease, decay, or death.’ And 
it is unreasonable to estimate by the analogy of our own power, 
the power of the rishis, the seers of the Vedic hymns and 
brahmanas. Wherefore the Itihasas and Puranas have a foun- 
dation.’” 

Sankara does not, however, treat all the ancients in this way. 
Like many other systematizers, he finds no difficulty in rejecting 
or explaining away any authorities which come into conflict with 
his views. It is thus that he deals with Kapila, the author of 
the Sankhya. That eminent sage is thus spoken of in the 
Svetasvatara Upanishad y.2: Yo yonim yonim adhitishthaty ecko 
visvant rapani yonischa sarcah | rishim prasataih Kapilam yas 
tam agre jhanair bibhartti jayamancha pasyet. “The god who 
alone superintends every source of production and all forms, 
who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth.” © 


5° See S'ankara’s commentary on this passage in Bibl. Ind. vii. 351, and Dr, Réer’s 
translation, p. 62, with the note ; also Dr. Hall’s note in pp. 18 and 19 of the preface 
to his edition of the Sankhya Pravachana Bhashya, in the Bibl. Ind. 
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In his comment on the Brahma Siitras ii. 1, 1, Sankara 
remarks on this passage of the Upanishad as follows:— Ya tu 
srutih, Kapilasya jidnatisayam darsayantt pradarsita na taya 
Sruti-viruddham api Kapilam matam sraddhatum sakyam Kapi- 
lam iti sruti-samanya- matratead anyasya cha Kapilasya sagara- 
putranam prataptur Vasudeva-namnah smarandt | anydrtha- 
darsanasya cha prapti-rahitasya asadhakateat | Bhavati cha 
anya Manor mahatyam prakhyapayanti srutir ‘yad vai hiticha 
Manur acadat tad bheshajam’ iti | Manuna cha ‘ sarca-bhateshu 
chitmanam sarva-bhatani chatmani | samam pasyann atma-yaji 
scarajyam adhigachchhati’ iti sarvatmatva-darsanam prasatisala 
Kapilam matam nindyate iti gamyate | Kapilo hi na sarvatmatea- 
darsanam anumanyate atma-bhedablyupagamat |... . atascha 
dima-bheda-kalpanaya pi Kapilasya tantrasya veda-ciruddhat- 
vam vedainusari-Manu-vcachana-virudhatvancha na keralam sva- 
tantra-prakriti-parikalpanaya eveti siddham | “ And the Vedic 
text which has been pointed out, showing the pre-eminence of 
Kapila’s knowledge, cannot be a warrant for believing the doc- 
trine of Kapila, though contrary to the Veda, since the word 
Kapila has, in this text, a general sense [applicable to others 
besides the author of the Sankhya], and another Kapila called 
Vasudeva, the consumer of Sagara’s sons, also, is mentioned in 
the smriti ; and since a dargana of a different import, devoid of 
benefit [?], has no power of proving anything. There is, besides, 
another text of the Veda which sets forth the eminent dignity of 
Manu in these terms, ‘ Whatever Manu said is medicine.’ And 
Manu,—when he employs the words, ‘He who, with impartial 
eye, beholds himself in all beings, and all beings in himself, 
thus sacrificing his own personality, becomes identified with the 
self-refuleent Being ;’ and, by saying this, commends the tenet 
that everything is one with the supreme Spirit—must be under- 
stood as censuring Kapila’s doctrine. For Kapila does not 
assent to the identity of Brahma and the universe, for we know 
that he holds a diversity of souls.” ..... (After quoting one 
passage from the Mahabharata, and another from the Veda, to 
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prove that Kapila is wrong, Sankara proceeds): ‘‘ Hence it is 
proved that Kapila’s system is at variance with the Veda and 
with the words of Manu, who follows the Veda, not only in sup- 
posing an independent Prakriti (mature), but also in supposing a 
diversity of souls.” 

IV.—See also Sankara’s commentary on the Taittirtya Upani- 
shad, Bib. Ind. vii. pp. 186, 137, where he says: Aapila-kanad- 
adi-tarka-sastra-virodha itt chet | na | tesham malabhave veda- 
virodhe cha bhrantyopapatteh | “If it be objected that this is 
contrary to the rationalistic doctrines of Kapila and Kanada 
[and therefore wrong], I answer no, since these doctrines are 
proved to be erroneous, as having no foundation, and as being 
in opposition to the Veda.” 

V.—His remarks on a passage of the Prasna Upanishad are as 
follows, and afford a curious specimen of the contemptuous man- 
ner in which this orthodox Vedantist treats the heretical Sankhyas, 
ete. (Pragna Up. vi. 4; Bib. Ind. viii. 244) :— Sankhyastu avidya- 
‘dhyaropitam eva purushe karttritvam kriya-karakam phalaicha 
ati halpayitva Ggama-cahyateat punas tatas trasyantah poram- 
arthata eva bhoktritvam purushasya ichchhanti | tattvantaraticha 
pradhinam purushat paramartha-vastu-bhitam eva kalpayanto 
*nya-tarkika-krita-buddhi-vishayah santo vihanyante | Tatha itare 
tarkikah sinkhyair ity evam paraspara-ciruddhartha-kalpanata 
amisharthina wa pranino nyonyam viruddhamand artha-darsit- 
eat paramartha-tattvat taddiram eva apakrishyante | atas tan- 
matam anddritya vedantartha-tattvam ehkatva-darsanam prati 
adaravanto mumucxavah syur iti tarkika-mate dosha-darsanam 
hitichid uchyate ’smabhir na tu tarkika-tatparyyena | “The fol- 
lowers of the Sainkhya maintain that the functions of action, 
causation, and the enjoyment of reward become erroneously 
attributed to the soul (purusha) in consequence of supervening 
ignorance ; but as this doctrine differs from that of Scripture, they 
become afraid of it, and seek to ascribe to the soul enjoyment in 
the proper sense. And imagining another principle distinct 
from soul, viz., Pradhana (or nature), which they regard as 
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substance in the proper sense, they become the objects of criti- 
cism by other rationalists, and are crushed. In consequence 
of these contradictory conceptions of the Sankhyasts, other free- 
thinkers again begin to quarrel with them like animals [dogs he 
would no doubt have “hed to say] fighting for flesh; and thus, 
from their having some selfish object {?] in view, they are all 
drawn away to a distance from the essential truth. Wherefore 
let men, disregarding their tenets, seek for final liberation by 
paying honour to the principles of the Vedantic doctrine, which 
maintains the unity of all being. We have thus pointed out 
something of the errors of the rationalists, but without any 
reference to the rationalists personally.” 

VI.—In thus depreciating Kapila, Sankara is in direct opposi- 
tion to the Bhagavata Purana (which, however, is considered to 
be a work of later date*), in which the author of the Sankhya is 
spoken of with the greatest reverence. Thus in Bhag. Pur. i. 
3, 10, he is described as the fifth incarnation of Vishnu. Pafi- 
chamah Kapilo nama siddhesah hala-viplutam \ provachasuraye 
sankhyam tattva-grama-vinirnayam | “In his fifth manifesta- 
tion, he [in the form of] Kapila, lord of saints, declared to Asuri 
the Sainkhya which defines the collection of principles, and which 
had been lost through the lapse of time.” 

VII.—And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made 
the subject of eulogy. A legend narrates that the sixty thousand 
sons of King Sagara, conceiving Kapila to be the robber of a 
horse which had been carried away from their sacrifice, advanced 
to slay him, when they were burnt up by fire issuing from his 
body. The author of the Purana, however, denies that this was 
in any degree owing to passion on the part of the sage: Na 
sadhu-vado muni-kopa-bharjita nripendra-putra iti sattva-dha- 
mani | katham tamo roshamayam vibhavyate jagat-paritratmant 
khe rajo bhuvah \ yasyerita sankhyamayt dridheha naur yaya 
mumuaus tarate duratyayam | bhavarnavam mrityupathan vipas- 
chitah paratma-bhatasya hatham prithangmatih | “ It is not an 


51 Sce Wilson’s Vish. Pur. pref. pp. xxvill. ff, 
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assertion befitting a good man to say that the king’s sons were 
burnt up by the wrath of the sage: for how is it conceivable that 
the darkness (¢amas) of anger should reside in the abode of good- 
ness (sattva) and sanctifier of the world; or that the dust (rajas) 
of the earth should ascend into the sky ? How could that sage by 
whom the strong ship of the Sankhya was launched, on which 
the man seeking emancipation crosses the ocean of existence, 
hard to be traversed, and leading to death—how could he enter- 
tain the distinction of friend and foe [and so treat any one as 
an enemy |?” 

It is not necessary for me to quote any further passages in 
praise of the author of the Sankhya. There is a great deal 
about this system in the Mahabharata, Santiparva, verses 11,087 ff. 
See Colebrooke’s Essays i. 286 (p. 149 of W. and N.’s ed.) ; 
Wilson’s Vishnu Purana, pref. pp. lix, lx, and text, pp. 9 ff. with 
notes; Bhagavata Purana iii. chapters 24-30; Weber’s Ind. 
Stud. passim ; Dr. Réer’s Introduction to Syetasvatara Upani- 
shad, Bibl. Ind. xv. 35 ff.; and Dr. Hall’s Sankhya Pravachana 
Bhashya, Bibl. Ind. pref. pp. 5, note, 18, note. 

We have thus seen that a distinct line of demarcation is drawn 
by the most accurate and critical of the Indian writers, between 
the srwti, which they define to be superhuman and independent, 
and the smritt, which they regard as of human origin, and 
dependent for its authority on its conformity with the srw. 
Sankara, indeed, as we have also observed, goes very nearly so 
far as to assign an independent foundation to the smritis ; but 
he confines this distinction to such of these works as coincide 
in doctrine with the gruti or Veda, according to his own Vedantic 
interpretation of its principles, while all other speculators are 
denounced by him as heterodox. It is, however, clear from the 
Svetasvatara Upanishad, the Mahabharata, the Bhagavad Gita, 
the Vishnu, and the Bhagavata Puranas, etc., that the doctrines 
of the Sinkhya must have been very prevalent in ancient times, 
and that Sankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents. 
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It is not necessary for me here to inquire with any accuracy 
what the relation was in which the different philosophical sys- 
tems stood to each other in former ages. It may suffice to say 
that the more philosophical adherents of each—of the Vedanta, 
the Sankhya, the Nyaya, etc.—must, according to all appear- 
ance, have maintained their respective principles with the utmost 
earnestness and tenacity, and could not have admitted that any 
of the rival systems was superior to their own in any particular. 
It is impossible to study the Sutras of the several schools, and 
come to any other conclusion. The more popular systems of 
the Puranas, on the other hand, blended various tenets of the 
different systems syncretically together. In modern times the 
superior orthodoxy of the Vedanta seems to be generally ad- 
mitted. But even those who hold this opinion refuse to follow 
the example of Sankara in denouncing the founders of the rival 
schools as heretical. On the contrary, they regard them all as 
inspired Munis, who, by adapting their doctrines to the capa- 
cities or tendencies of different students, have paved the way for 
the ultimate reception of the Vedantic system. Such is the 
view taken in the Prasthana-bheda of Madhustidana Sarasvati, 
who thus writes (Weber’s Indische Studien, i. 23): Sarveshdficha 
sanaxepena trividha eva prasthaina-bhedah \ tatra drambha-vada 
ehah | parinima-vado dvitiyah | vivartta-vadas tritiyah | parth- 
vapya-taijasa-vayaviyas chaturvidhah paramanavo deyanukadi- 
hramena brahmanda-paryantam jagad arambhante | asad eva 
haryyam haraka-vyaparad utpadyate iti prathamas tarkikanam 
mimamsakandficha | sattva-rajas-tamo-gunatmakam pradhainam 
eva mahad-ahankaradi-kramena jagad-ahkarena parinamate | 
parvam api sixma-rapena sad eva haryain hirana-cyaparena 
abhivyajyate iti dvitiyah paxah Sankhya- Yoga-Pataijala-Pasu- 
patanam | Brahmanah parinamo jagad ite Vaishnavanam | 
sva-prakasa-paramanandadvitiyam Brahma sva-mayd-vasad 
mithyawa jagad-akarena kalpate iti tritiyah paxo Brakma- 
vadinam | sarvesham prasthana-karttrindm muninim vivartta- 
vada-paryavasanenda advitiye Paramesvare eva pratipadye 
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tatparyam | na hi te munayo bhrantih sarvaitatwat tesham 
hintu vahir-vishaya-pravandnam apatatah purusharthe praveso 
na sambhavati iti nastikya-varandya taih prakéra-bhedah pra- 
darsitah | tatra tesham tatparyam abuddhva veda-viruddhe ‘py 
arthe tatparyam utprecamands tan-matam eva upadeyatvena 
grinanto jana nand-patha-jusho bhavanti | iti sarvam anavad- 
yam | “The difference in principle between these various schools 
is, when briefly stated, three-fold. The first doctrine is that of 
a commencement of the world; the second is that of an evolu- 
tion ; the third is that of an ¢//uston. The first theory, that of 
the logicians and Mimansakas, is this: atoms of four descrip- 
tions—earthy, aqueous, igneous, and atmospheric—beginning 
with compounds of two atoms, and ending in the egg of Brahma 
(the world), originate the universe: and effects prevously non- 
existing, come into being from the action of a causer. The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and Pasupatas, 
is that Pradhana (or Prakriti = nature), consisting of the three 
gunas (qualities), sativa, rajas, and tamas, is evolved, through the 
successive stages of mahat (intellect), and ahankara (conscious- 
ness), etc., in the form of the world; and that effects, which had 
previously existed in a subtile form, are [merely] manifested by 
the action of their cause. Another form of the theory of evolu- 
tion is that of the Vaishnavas [the Ramanujas], who hold the 
universe to be an evolution of Brahma. The third view, that of 
the Vedantists (Brahma-vadis) is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one sole essence, assumes, un- 
really, the form of the world through the influence of his own 
illusion (Maya). 

The ultimate scope of all the Munis, authors of these different 
systems, 28 to support the theory of illusion, and their only de- 
sign 7s to establish the existence of one Supreme God, the sole 
essence; for these Munis could not be mistaken (as some of them 
must have been, if they were not all of one opinion, or, as those 
of them must have been who did not hold Vedantie principles], 
sinee they were omniscient. But as they saw that men, addicted 
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to the pursuit of external objects, could not all at once penetrate 
onto the highest truth, they held out to them a variety of theories, 
in order that they might not fall into atheism. Misunderstand- 
ong the object which the Munis thus had in view, and represent- 
ing that they even designed to propound doctrines contrary to 
the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a 
variety of systems. Thus all has been satisfactorily stated.” 

The view here taken by Madhusiidana of the ultimate coinci- 
dence in principle of all the different schools of Hindu _philo- 
sophy, however mutually hostile in appearance, seems, as I have 
remarked, to be that which is commonly entertained by modern 
Pandits. (See Dr. Ballantyne’s Synopsis of Science, advertise- 
ment, p. iv.) This system of compromise, however, is clearly a 
deviation from the older doctrine; and it practically abolishes 
the distinction in point of authority between the Vedas and the 
smritis, Darsanas, ete. For if the Munis, authors of the six 
Darganas, were omniscient and infallible, they must stand on 
the same level with the Vedas, which can be nothing more. 

To return, however, from this discussion regarding the hos- 
tility of Sankara to the adherents of the Sankhya and other 
rationalistic schools, and the opinions of later authors concern- 
ing the founders of those several systems. The distinction drawn 
by the Indian commentators quoted in this section between the 
superhuman Veda and its human appendages, the Kalpa-stitras, 
ete., as well as the smritis, is not borne out by the texts which 
I have cited above (pp. 7, 18) from the Vrihad Aranyaka, and 
Mundaka Upanishads. By classing together the Vedic Sanhitas, 
and the other works enumerated in the same passages, the authors 
of the Upanishads seem to place them all upon an equal footing. 
If the one set of works are superhuman, it may fairly be argued 
that the others are so likewise. According to the Mundaka 
Upanishad, neither of them (if we except only the Vedantas or 
Upanishads) can be placed in the highest rank, as they equally 
inculeate a science which is only of secondary importance. 
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As, however, Sankara, in his comment on the text from the 
Vrihad Aranyaka Upanishad, maintains that the whole of the 
works enumerated, excepting the Sanhitas of the four Vedas, are 
in reality portions of the Brahmanas, it will be necessary to 
quote his remarks, which are as follows (Bibl. Ind. ii. 855 ff.) : 
... Nisvasitam iva nisvasitam | yatha aprayatnenaiva puru- 
sha-nisvaso bhavaty evam va | are him tad nisvasitam tato jatam 
ity uchyate | Yad rigvedo yajurvedah sdmavedo ‘tharcangirasas 
chaturvidham mantra-jatam | itihdsa ity Ureasi-Puraravasor 
samvadadir ‘ Urvasi ha apsara’ ityadi brahmanam eva \ pura- 
nam ‘asad va idam agre asid’ ityadi | vidya devajana-vidya 
‘vedah so yam’ ityadih | upanishadah ‘ priyam ity etad upasita’ 
ityadyah | slohka ‘ brahmana-prabhava mantras tad ete sloha’ ity 
adayah | satrani vastu-sangraha-vakyani vede yatha ‘ &tma ity 
eva upasita’ ityadini | anuvyakhyandni mantra-vivarandani | 
eyakhyanan arthavadaih |... evam ashtavidham brahmanam | 
evam mantra-brahmanayor eva grahanam | niyata-rachandvato 
vidyamanasyaica vedasya abhivyaktih purusha-nisvdsa-vat | 
nacha purusha-buddhi prayatna-pirvakah | atah pramanam 
nirapexa eva svdrthe |... tena vedasya apramanyam dsankate | 
tad-asanha-nivritty-artham idam uktam \ purusha-nisedsa-vad 
aprayatnotthitatvat pramanain vedo na yatha nyo grantha iti | 
“* His breathing’ means, as it were his breathing, or it denotes 
the absence of effort, as in the case of a man’s breathing. We 
are now told what that breathing was which was produced from 
him. It was tho four classes of mantras (hymns), those of the 
Rik, Yajush, Saman, and Atharvangirases (Atharvana); Itihdsa 
(or narrative), such as the dialogue hetween Urvasi and Purdravas, 
viz., the passage in the Brahmana beginning Urvasi the Apsaras,’ 
ete. [S. P. Br. p-. 855]; Purana, such as ‘this was originally 
non-existent,’ ete.; Vidya (knowledge), the knowledge of the 
gods, as ‘this is the Veda,’ etc.; Upanishads, such as ‘ this is 
beloved, let him reverence it,’ etc. ; Slokas, such as those here 
mentioned, ‘the mantras are the sources of the Brahmanas, on 
which subject there are these Slokas,’ etc. ; Stitras (aphorisms) 
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occurring in the Veda which condense the substance of doctrines, 
as “it is the soul, let him adore,’ etc.; Anuvyakhyanas, or 
interpretations of the mantras; Vyakhyanas, or explanatory 
remarks.” The commentator adds alternative explanations of 
the two last terms, and then proceeds: ‘‘ Here, therefore, eight 
sorts of texts occurring in the Brahmanas are referred to; and 
consequently the passage before us embraces merely mantras and 
Brahmanas. The manifestation of the Veda, which already ex- 
isted in a fixed form of composition, is compared to the breathing 
of a person: the Veda was not the result of effort proceeding from 
the conscious intelligence of any individual. Consequently, as 
proof in respect of itself, it is independent of everything else.” 

Sankara terminates his comment on this passage by intimat- 
ing that the author of the Upanishad means to remove a doubt 
regarding the authority of the Veda, arising apparently from its 
unreality, if it were regarded as created by a conscious effort of 
Brahma, and therefore as distinct from him, the only really 
existing being, and concludes that “the Veda, unlike all other 
books, is authoritative, because it was produced without any 
effort of will, like a man’s breathing.” (See Sankhya Sutras, 
v. 50; above p. 83.) 

This attempt to explain the whole of the eight classes of 
works enumerated in the Upanishad as nothing else than parts 
of the Brahmanas, cannot be regarded as altogether satisfactory, 
since some of them, such as the Sitras, have always been 
referred to a distinct class of writings, which are regarded as 
uninspired (see Miiller’s Anc. Ind. Lit. pp. 75, 86); and the 
Itihisas and Puranas had in all probability become a dis- 
tinct class of writings at the period when the Upanishad was 
composed. And Sankara’s explanation is rendered more 
improbable if we compare with this passage the other from 
the Mundaka Upanishad, i. J, 5, already quoted above 
(p. 18), where it is said, “the inferior science consists of the 
Rik, Yajush, Sama, and Atharva Vedas, accentuation (sixa), 
ritual prescriptions (hapa), grammar, commentary (niruhta), 
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prosody (chhandas), and astronomy.” Here various appendages 
of the Vedas, which later writers expressly distinguish from the 
Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four 
Sanhitas, or collections of the hymns, as constituting the inferior 
science (in opposition to the knowledge of the supreme Spirit). 
From this we may reasonably infer that the author of the Vrihad 
Aranyaka Upanishad also, when he specifies the Satras and 
some of the other works which he enumerates, intended to speak 
of the Vedangas or appendages of the Vedas, and perhaps the 
smritis also, as being the breathing of Brahma. The works 
which in the passage from the Mundaka are called Kalpa, are 
also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to 
the passage from the Mahabharata S. P. 7,660, which has been 
cited in p. 73, where it is said that the es ereat rishis obtained 
by devotion the Vedas, and the Jtzhdsas, which had disappeared 
at the end of the preceding Yuga.” Whatever may be the sense 
of the word Jtihasa in a Vedic work, there can be no doubt 
that in the Mahabharata, which is itself an Jtzhdsa, the word 
refers to that class of metrical histories. And in this text we 
see these Jéhasas placed on a footing of equality with the Vedas, 
and regarded as having been, like them, pre-existent and super- 
natural. See also the passage from the Chhandogya Upanishad, 


52 T take the opportunity of introducing here Sayana’s remarks on this passage in 
his Commentary on the Rig-veda, vol. i., p. 33. Atigambhirasya vedasya artham 
avabodhayitum sixadini shad-angani pravyittand | ata eva teshim apara-vidya-rupat- 
vam Mundakopanishady Atharvanika Gmananti | ‘dve vidye’ ityadi |... sadhana- 
bhuta-dharma-jnana-hetutvat shad-anga-sahitanam karma-kandanam apara-vidyat- 
vam | parama-purushartha-bhuta-brahma-jrana-hetutvad upanishadam para-vidyat- 
vam. “The stwa and other six appendages are intended to promote the comprehen- 
sion of tae sense of the very deep Veda. Hence, in the Mundaka Upanishad, the 
followers of the Atharva-veda declare that these works belong to the class of inferior 
sciences, thus: ‘There are two sciences,’ etc. [see the entire passage in p, 18.] 
Since the sections of the Veda which relate to ceremonies [including, of course, the 
hymns], as well as the six appendages, lead to a knowledge of duty, which is an 
instrument [of something further], they are ranked as an inferior science. On 
the other hand the Upanishads, which conduct to a knowledge of Brahma, the 
supreme object of man, constitute the highest science,” 
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Viiewljoli fGBiblielndsovol. iii,, pp. 473 ff.) which will be given 
in the Appendix, where the Itihasas and Puranas are spoken of 
asa fifth Veda. The same title is applied to them in the Bhag. 
Pur. iii, 12, 89: Itthdsa-puranani patichamam vedam Isvarah | 
sarecbhya eva mukhebhyah sasrije sarca-darsanah | “The om- 
niscient Isvara (God) created from all his mouths the Itihasas 
and Puranas, as a fifth Veda.” 


Sxcr. X.—Recapitulation of the Arguments urged in the Darsanas, and 
by Commentators in support of the Authority of the Vedas, with 
some remarks on these reasonings. 


As in the preceding sections (vi.-ix.) I have entered at some 
length into the arguments urged by the authors of the philoso- 
phical systems and their commentators, in proof of the eternity 
and infallibility of the Vedas, it may be convenient to recapitulate 
these reasonings, and to add such observations as the considera- 
tion of them may suggest. 

The grounds on which the apologists of the Vedas rest their 
authority are briefly these :—First, it is urged that, like the 
sun, they shine by their own light, and evince an inherent 
power both of revealing their own perfection, and of elucidating 
all other things, past and future, great and small, near and 
remote (Sayana, as quoted above, p. 44; Sankara on Brahma 
Siitras i. 1, 3, above, p. 45, note 31; Sankhya Sttras, above, 
p. 84). Second, that they are not known to have had, and there- 
fore could not have had, any human author, as the rishis 
merely saw, and did not compose them ; while, if they had any 
Mei tes it was the deity, and as he is faultless, they could not 
have contracted any imperfection from being his work (Nyaya- 
mala-vistara and Vedartha-prakisa, above, pp. 88 and 52). Third, 
that the language of which they are composed is eternal, and 
therefore they are eternal, and consequently (1 presume) perfect 
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and infallible.* (Mimansa Siitras and commentary; Brahma 
Siitras with Sankara’s commentary; above, pp. 52-73.) 

These arguments suggest a few remarks. In regard to the 
first ground for maintaining the infallibility of the Veda, viz., 
the evidence which radiates from itself, or its internal evidence, 
I need only observe that this is a species of proof which must 
be judged by the reason and conscience of each individual 
student. This evidence may appear conclusive to men in a 
certain stage of their national and personal culture, and especi- 
ally to those who have been accustomed from their infancy to 
regard the Vedas with a hereditary veneration ; whilst to persons 
in a different state of mental progress, and living under different 
influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of 
learned and virtuous men who were unable to see the force of 
this argument, and who consequently rejected the authority of 
the Vedas. I allude of course to Buddha and his followers. 
(See also Part Second, p. 180 ff., where the objections of the 
rationalist Kautsa are detailed.) 

In regard to the second argument, viz. that the Vedas must 
be of divine origin, as they are not known to have had any 
human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who 
explained the annual inundations of the river Nile by sup- 
posing its stream to be derived from an imaginary ocean 
flowing round the earth, which no one had ever seen, that Ais 
opinion did not admit of confutation, because he carried the 
discussion back into the region of the unapparent (és abaves Tov 
pov aveveixas od« exer Ereyxov), The same might be said of 
the Indian speculators, who argue that the Veda must have 
had a supernatural origin, because it was never observed to have 
had a human author like other books ;—that by thus removing the 


°° In the Vrihad Aranyaka Upanishad (p. 688 of Dr. Réer’s ed.) it is said: 
Vachawa samrad Brahma jndyate vig vai samrat paramam Brahma. “ By speech, 
o monarch, Brahma is known. Speech is the supreme Brahma.” 
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negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves be- 
yond the reach of direct refutation. But it is to be observed (1) 
that, even if it were to be admitted that no human authors of the 
Vedas were remembered in later ages, this would prove nothing 
more than their antiquity, and that it would still be incumbent 
on their apologists to show that this circumstance necessarily 
involved their supernatural character; and (2) that, in point of 
fact, Indian tradition does point to certain rishis or bards as the 
authors of the Vedic hymns. It is true, indeed, as has been 
already noticed (p. 90), that these rishis are said to have only seen 
the hymns, which (it is alleged) were eternally pre-existent, and 
that they were not their authors. But as it appears to be shown 
by tradition that the hymns were uttered by such and such rishis, 
how is it proved that these rishis were not uttering the mere pro- 
ductions of their own minds? The whole character of these com- 
positions, and the circumstances under which they appear to 
have arisen, are in harmony with the supposition that they were 
nothing more than the natural expression of the personal hopes 
and feelings of those ancient bards from whom they proceeded. 
In these songs the Arian sages celebrated the praises of their 
ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of acceptable oblations), and besought 
of them all the blessings which men in general desire—health, 
wealth, long life, cattle, offspring, victory over their enemies, 
and in some cases also, forgiveness of sin and celestial felicity. 

The scope of these hymns is well summed up in the passage 
which I have already quoted in Part Second, p. 206. “The 
rishis desiring [various] objects, hastened to the gods with metrical 
prayers.” The Nirukta, quoted in the same place, says: ‘* Hach 
particular hymn has for its deity the god to whom the rishi, 
seching to obtain any object of desire which he longs for, addresses 
his prayer.” 

And in the continuation of the same passage from the Nirukta 
(vii. 8), the fact that the hymns express the different feelings or 
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objects of the rishis is distinctly recognized :—Paroxa-kritah 
pratyaxa-kritascha mantra bhayishtha alpasa adhyatmikah | 
athapi stutir eva bhavati na asirvada ‘ Indrasya nu viryan 
pravocham’ iti yathé etasmin sakte | athapi asir eva na stutih 
‘ suchaxa aham axibhyam bhayasam suvarcha mukhena susrut 
harnabhyim bhiyadsam’ iti | tad etad bahulam adhvaryave ydj- 
neshu cha mantreshu \ athaipi sapathabhisapau |‘ adya muriya’ 
ityadi... athapi hasyachid bhiwasya achikhyasa \‘na mrityur asia’ 
ityad: ...\ athapi paridevana hasmachchid bhavat |“ sudevo adya 
prapated andvrid’ ityadi | athapt ninda-prasamse | ‘hevalagho 
bhavati hevaladi’ ityadi | ecam axa-sakte dyata-ninda cha krishi- 
prasamsa cha \| evam uchchivachair abhiprayair rishiném man- 
tra-drishtayo bhavanti | “‘ [Of the three kinds of verses specified 
in the preceding section] those which address a god as absent, 
and those which address him as present, are the most numerous, 
while those which are addressed to the speaker himself [or the 
soul] are rare. It happens also that a god is praised without 
any blessing being invoked, as in the hymn (R. V.i. 82). ‘I 
declare the heroic deeds of Indra,’ etc. Again, blessings are 
invoked without any praise being offered, as in the words, ‘May 
I see well with my eyes, have a handsome face, and hear well 
with my ears.’ This frequently occurs in the Adhvaryava 
(Yajur) Veda, and in the sacrificial formule. Then again we 
find oaths and curses, as in the words, (R. V. vii. 104, 15), 
“May I die to-day, if I am a yatudhana,’ etc. (See Part First, 
p. 182). Further, we observe the desire to describe some par- 
ticular state of things, as in the verse (R. V. x. 129, 2) ‘ Death 
was not then, nor immortality,’ etc. Then there is lamentation, as 
in the verse (R. V. x. 95, 14), ‘The beautiful god will disappear 
and never return,’ etc. Again, we have blame and praise, as in 
the words (R. V. x. 117, 6), “The man who eats alone, bears the 
blame alone,’ etc. So too in the hymn to dice (R. V. x. 34, 18), 
there is a censure upon dice, and a commendation of agricul- 
ture. Thus the objects for which the hymns were scen by the 
rishis were very various.” 
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It is to be observed, however, that though in this passage 
the author, Yaska, speaks of the various desires which the rishis 
expressed in different hymns, he nevertheless adheres to the idea 
which was recognized in his age, and in which he doubtless par- 
ticipated, that the rishis saw the hymns. 

I may also refer to the passage quoted from the Nirukta x. 42, 
in Part Second, pp. 391, 392, note, where the form ‘of the metre 
in particular hymns appears to be ascribed to the peculiar genius 
of the rishi Paruchhepa. 

In Nirukta iii. 11 a similar manner of regarding the rishi 
Kutsa is ascribed to the interpreter Aupamanyava: Lishih Kutso 
bhavati karttéi stomaindm ity Aupamanyavah | “‘ Kutsa is the 
name of a rishi, a maker of hymns,’ as Aupamanyava thinks.” 

I do not, as I have already intimated, quote these passages of 
the Nirukta to show that the author regarded the hymns as the 
ordinary productions of the rishis’ own minds, for this would be 
at variance with the expression “ seeing,” which he applies to the 
mental act by which they were created. It appears also from 
the terms in which he speaks of the rishis in the passage (Nirukta 
i. 20) quoted in p. 174 of the Second Part, where they are described 
as having an intuitive insight into duty, that he placed them on 
a far higher level than the inferior men of later ages. But it 
is clear that Yaska recognizes the hymns as being applicable to 
the particular circumstances in which the rishis were placed, and 
as being the bond fide expression of their individual emotions 
and desires. (Sce also Nirukta ii. 10 and 24, quoted in Part First, 
pp. 148, 144, and 124.) But if this be true, the supposition that 
these hymns, i.c., hymns suited to declare the different feelings 
and wishes of all the different rishis, were eternally pre-existent, 
and were perceived by them at the precise conjunctures when 
they were required to express their several aims, is perfectly 
eratuitous and unnecessary, (and involves what Indian logicians 
call a gaurava). 

In regard to the third argument for the authority of the 
Vedas, viz., that they are eternal, because the words of which 
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they are composed are eternal, and because these words have an 
inherent and eternal (and not a merely conventional) connection 
with the significations or objects, or the species of objects, which 
they represent, it is to be observed that it is rejected both by the 
Nyaya and Sankhya schools.* And I am unable Gf I rightly 
comprehend this orthodox reasoning) to see how it proves the 
authority of the Veda more than that of any other book. If the 
words of the Veda are eternal, so must those of the Bauddha 
books be eternal, and consequently the perfection and infalli- 
bility of these heretical works must be as much proved by this 
argument as the divine origin of the Vedas, whose pretensions 
they reject and oppose. 

Against the eternity of the Vedas an objection has been 
raised, which Jaimini considers it necessary to notice, viz., 
that various historical personages are named in their pages, 
and that as these works could not have existed before the per- 
sons whose doings they record, they must have commenced to 
exist in time. This difficulty Jaimini attempts, as we have seen 
above (pp. 61, 63), to meet by explaining away the names of the 
historical personages in question. Thus Babara Pravahini is 
said to be nothing else than an appellation of the wind, which 
is eternal. And this method, it is said, is to be applied in all 
similar cases. Another of the passages mentioned by an objector 
(see above, p. 62) as referring to non-eternal objects is R. V. iii. 
58, 14, “ What are the cows doing among the Kikatas?” ete. 
The author of the Miminsa Sittras would perhaps attempt to 
show that by these Kikatas we are to understand some eternally 
pre-existing beings. But Yaska, the author of the Nirukta, 
who had not been instructed in any such subtleties, speaks of 
the Kikatas as a non-Aryan nation. (Part Second, p. 362.) 
It is difficult to suppose that Jaimini—unless he was an enthu- 
siast, and not the cool and acute reasoner he has commonly 
proved himself to be—could have seriously supposed that this 


54 See Dr. Ballantyne’s remarks on this controversy, in pp. 186, 189, 191 and 192 
of his “Christianity contrasted with Hindu Philosophy.” 
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rule of interpretation could ever be generally received or 
carried out. The Brahmanas evidently intend to represent 
numerous occurrences which they narrate, as having actually 
taken place in time, and the actors in them as having been real 
historical personages. See, for instance, the two legends from 
the Satapatha Brahmana, quoted in the Second Part of this 
work, pp. 324 and 419. And it is impossible to peruse the 
Vedic hymns without coming to the conclusion that they also 
record a multitude of events, which the writers believed to have 
been transacted by men on earth in former ages. (See the 
passages quoted from the Rig-veda in the First and Second 
Parts of this work, passim ; those, for example, in Part Second, 
p. 208.) 

We shall, no doubt, be assisted in arriving at a correct con- 
clusion in regard to the real origin and character of the hymns 
of the Veda, if we enquire what opinion the rishis, by whom 
they were confessedly spoken, entertained of their own utter- 
ances ; and this I propose to investigate in the following chapter. 
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CHAPTER II. 


THE RISHIS, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIC HYMNS. 


I Have already shewn, in the preceding pages, as well as in 
Part Second of this work, that the hymns of the Rig-veda them- 
selves supply us with numerous data by which we can judge of 
the circumstances to which they owed their origin, and of the 
manner in which they were created. We have seen that they 
were the natural product and expression of the particular state 
of society, of the peculiar religious conceptions, and of all those 
other influences, physical and moral, which prevailed at the 
period when they were composed, and acted upon the minds of 
their authors. (Part Second, pp. 205 ff; and above, pp. 109 ff.) 
We find in them ideas, a language, a spirit, and a colouring 
totally different from those which characterize the religious 
writings of the Hindus of a later era. They frequently dis- 
covey to us the simple germs from which mythological lewends 
current in subsequent ages were derived,—germs which in many 
cases were developed in so fanciful and extravagant a manner as 
to prove that the correct tradition had long before disappeared, 
and that the lost details have been replaced by pure fictions of 
the imagination. They afford us very distinct indications of the 
locality in which they were composed (Part Second, pp. 854-372) ; 
they shew us the Arian tribes living in a state of warfare with 
surrounding enemies (many of them, no doubt, alien in race and 
language), and gradually, as we may infer, forcing their way 
onward to the east and south (Part Second, pp. 374 ff., 884 ff., 
414 ff.) ; they supply us with numerous specimens of the par- 
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ticular sorts of prayers, viz., for protection and victory, which 
men so circumstanced would naturally address to the gods whom 
they worshipped, as well as of those more common supplica- 
tions which men in general offer up for the various blessings 
which constitute the sum of human welfare; and they bring 
before us as the objects of existing veneration a class of deities 
(principally, if not exclusively, personifications of the elements, 
and of the powers either of nature, or of reason) who gradually 
lost their importance in the estimation of the later Indians, and 
made way for gods of a different description, invested with new 
attributes, and in many cases bearing new appellations. 

These peculiarities of the hymns, combined with the archaic 
forms of the dialect in which they are composed, and the refer- 
ences which are made to them, as pre-existent, in the liturgical 
works by which they are expounded and applied, abundantly 
justify us in regarding them as the most ancient of all the 
Indian Scriptures,—as well as the natural product and the spon- 
taneous representation of the ideas, feelings, and aspirations of 
the bards from whom they emanated. 

We can also, as I have shewn, discover from the Vedic hymns 
themselves, that some of them were newer and others older, that 
they were the works of many successive generations of poets, 
that their composition probably extended over several centuries, 
and that in some places their authors represent them as being 
the productions of their own minds, while in other passages 
they appear to ascribe to their own words a certain divine 
character, or attribute their composition to some supernatural 
assistance. (Part Second, pp. 206 ff., 219 ff.) 

I shall now proceed to adduce further proofs from the hymns 
of the Rig-veda in support of these last mentioned positions ; 
repeating, at the same time, for the sake of completeness, the 
texts which I have already cited in the Second Part. 
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Sxcr. I.—Passages from the Hymns of the Veda which distinguish 
between the Rishis as Ancient and Modern. 


The appellations or epithets applied by the authors of the 
hymns to themselves, and to the sages who in former times had 
instituted, as well as to their contemporaries who continued to 
conduct, the different rites of divine worship, are the following : 
rishi, havi, medhavin, vipra, vipaschit, vedhas, dirghasrut, munt, 
etc. The rishis are defined in Boehtlingk and Roth’s lexicon, 
to be persons ‘‘who, whether singly or in chorus, either on 
their own behalf or on behalf of others, invoked the gods in 
artificial language, and in song ;” and the word is said to denote 
especially “the priestly bards who made this art their profes- 
sion.” The word havi means “ wise,” or “‘a poet,” and has ordi- 
narily the latter sense in modern Sanskrit. Vipra means “ wise,” 
and in later Sanskrit a “ Brahman.” Medhdvin means “ intel- 
ligent;” vipaschit and vedhas, “wise” or ‘“‘learned;” and 
dirgha-srut, a “man who has heard’ much.” Jun? signifies in 
modern Sanskrit a “sage” or devotee.” It is not much used 
in the Rig-veda, but occurs in viii. 17, 18 (Part Second, p. 397). 

The following passages from the Rig-veda either expressly 
distinguish between contemporary rishis and those of a more 
ancient dute, or, at any rate, make reference to the one or the 
other class. This recognition of a succession of rishis consti- 
tutes one of the “zstorzcal elements in the Veda. It is an 
acknowledgment on the part of the rishis themselves that 
numerous persons had existed, and events occurred, anterior 
to their own age, and, consequently, im time; and it therefore 
refutes, by the testimony of the Veda itself, the assertion of 
Jaimini (above, pp. 60-68, and 112) that none but eternally pre- 
existing objects are mentioned in that book. 

If, under this and other heads of my inquiry, I have cited 
a larger number of passages than might have appeared to be 

ecessary, it has been done with the intention of showing that 
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abundant evidence of my various positions can be adduced from 
all parts of the Hymn-collection. 

R. V.i. 1, 2.—Agnih pirvebhir rishibhir tdyo natanair uta | 
sa devin eha vaxati | “ Agni, who is worthy to be celebrated by 
former, as well as modern rishis, will bring the gods hither.” 

The word parvebhih is explained by Sayana thus: Purdta- 
nar Bhrigv-angirah-prabhritibhir rishibhih | “ By the ancient 
rishis, Bhrigu, Angiras,” ete.; and ndtanaih is interpreted by 
idanintanair asmabhir api, “ by us of the present day also.” 

R. V. i. 48, 14.— Ve chid hi tvdim rishayah pirve ataye juhare 
ityadi | “‘ The former rishis who invoked thee for succour,” ete. 

R. V. i. 80, 16.—Yam Atharva Manush piti Dadhyan dhiyam 
atnata | tasmin brakmani pirvathi Indre ukthi samagmata 
ityadi | ‘‘In the ceremony [or hymn] which Atharvan, or our 
father Manu, or Dadhyanch performed, the prayers and praises 

‘were, as of old, congregated in that Indra,” etc. 

R, Y..i. 118, 8 (@epeated in R..V. iii. 58, 8).—... Ahur 
viprasah Asvind purajah | “O Asvins, the ancient sages say,” ete. 

R. V. i. 181, 6.—... A me asya vedhaso naviyaso manma 
srudht naviyasah | ‘“‘ Hear the hymn of me this modern sage, 
of this modern [sage ].” 

R. V. i. 189, 9.—Dadhyan ha me janusham pirvo Angirahk 
Priyamedhih Kanvo Atrir Manur vidur ityadi | “The ancient 
Dadhyanch, Angiras, Priyamedhas, Kanya, Atri, and Manu 
know my birth.” 

R. V.i. 175, 6.—Yatha pirvebhyo jaritribhya Indra maya 
wa apo na trishyate babhatha | Tam anu tva nividam johavimi 
atyadi | ‘‘ Indra, as thou hast been like a joy to former wor- 
shippers, like waters to the thirsty, I invoke thee again and 
again with this hymn,” etc. 

R. V. iv. 20,5.—Vi yo rarapse rishibhir navebhir vrixo na 
pakvah srinyo na jeta |... achha vivakmi puruhitam Indram | 
“T call upon that Indra, invoked by many, who, like a ripe 
tree, like a conqueror expert in arms, has been celebrated by 


” 


recent rishis, 
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R. V. iv. 50, 1.—Zam pratnasa rishayo didhyanah puro vipra 
dadhire mandrazihvam | “The ancient rishis, resplendent and 
sage, have placed in front of them Brihaspati with gladdening 
tongue.” 

R. V. yv. 42, 6.—... Na te pirve Maghavan na apardso 
na viryam nitanah kaschana dpa \ “ Neither the ancients nor 
later men, nor any modern man, has attained to [conceived] 
thy heroism, o Maghavan.” 

R. V. x. 54, 3.—Ke u nu te mahimanah samasya asmat pirve 
rishayo antam apuh | “ Who among the rishis who were before 
us have attained to the end of all thy greatness?” 

R. V. vi. 19, 4.—Yatha chit pairve jaritara dsur anedya ana- 
vadya arishtah | ‘“ As [Indra’s] former worshippers were, [may 
we be] blameless, irreproachable, and unharmed.” 

R. V. vi. 21, 5.—Ida hi te vevishatah purijah pratnasa dsuh 
purukrit sakhiyah | Ye madhyamasa uta niitandsa utdévamasya 
puruhita bodli | “ For here, 0 energetic god, the ancients born 
of old, have been the friends of thee, who didst often approach 
them ; and so too were the men of the middle and later ages. 
O much-invoked, think of the most recent of all.’’! 

R. V. vi. 21, 8—Sa tw srudht Indra niitanasya brahmanyato 
vira karudhayah | ‘“ Heroic Indra, supporting the poet, listen 
to the modern [bard] who wishes to celebrate thee.” 

R. V. vi. 22, 2.—Zam u nah pirve pitaro navagrah sapta 
viprasah abhi vajayantah ityadi | “ Him (Indra) our ancient 
fathers, the seven sages, desiring food, celebrated, performing 


the nine-months’ rite,” ete. 

R. V. vi. 50, 15.—Lea napato mama tasya dhibhir Bharad- 
raja abhyarchanti arkaih | “Thus do the Bharadvajis my 
erandsons adore thee with hymns and praises.” 

R. V. vii. 18, 1.—Zve ha yat pitaras chid nah Indra visva 
rami jaritaro asanvann ityddi | “Since, in thee, o Indra, our 
fathers, thy worshippers, attained all riches,” ete. 

R. V, vii. 29, 4.—Uto gha te purushya id asan esham pir- 


1 This verse is translated in Benfey’s Glossary to the Sama-yveda, p. 76, col, i, 
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vesham asrinor rishiném | adha aham tva Maghavan johavimi 
tvam nah Indra asi pramatih piteva | ‘They were men who 
understood thy prowess: thou didst hear those former rishis. 
I invoke thee again and again, o Maghavan; thou art to us wise 
asa father.” (The word purushya does not occur in any dic- 
tionary to which I have access. I have followed M. Langlois 
in giving the sense as above.) 

R. V. vii. 58, 1L—... Ze chid ki pirve kavayo grinantah 
puro mahi dadhire devaputre | “The ancient poets, celebrating 
their praises, have placed before them these two great [beings, 
heaven and earth] of whom the gods are the children.” 

R. V. vii. 76, 4.—Te td devinim sadhamadah dsann ritévanah 
kavayah pirvyasah | gilham jyotih pitaro anvavindan satya- 
mantra ajanayann ushasam | ‘‘ They were the delight [?] of the 
gods, those ancient pious sages. Our fathers discovered the 
hidden light; with true hymns they caused the dawn to arise.” 

R. V. vii. 91, 1.—Kuvid anga namasaé ye vridhisah puré 
devasah anavadyisa dsan | te Vayave Manave badhitaya avisa- 
yann® ushasam saryena | “Those gods who formerly grew 
through reverence were altogether blameless. They caused the 
dawn to rise and the sun to shine for Vayu and the afflicted 
Manu.” (Are we to understand rishis by the word devah (gods) 
which is employed here ?) 

R. V. viii. 86, 7.—Syaeasvasya sunvatas tathé srinu yatha 
asrinor Atreh karmaéni krinvatah | “ Listen to Syavasva 
pouring forth libations, in the same way as thou didst listen to 
Atri when he celebrated sacred rites.” 

R. V. ix. 96, 11.—TZeaya hi nah pitarah Soma pirve harman 
chakruh pavamana dhirah | “For through thee, 0 pure Soma, 
our wise forefathers of old performed their sacred rites.” 

R. V. ix. 110, 7.—7Zve Soma prathama vrikta-varhisho mahe 
vajaya sravase dhiyam dadhuh | “The former [priests] having 
strewed the sacred grass, offered up a hymn to thee, o Soma, for 
great strength and food,” 


2 See Benfey'’s Glossary to Sama-veda, under the word vas 2. 


120 THE RISHIS, AND THEIR OPINIONS IN REGARD [cuar. 1. 


R. V. x. 14, 15 (= A. V. xviii. 2, 2).—Jdam nama rishibhyah 
purvajebhyah pirvebhyah pathikridbhyah | “ This reverence to 
the rishis, born of old, the ancients, who shewed us the road.” 
(This verse may also be employed to prove that at the end of 
the Vedic period the rishis had become objects of veneration.) 

R. V. x. 56, 14.— Vasishthasah pitrivad vacham akrata devan 
iland rishivad | ityadi | “The Vasishthas, like the forefathers, 
like the rishis, have uttered their voice, worshipping the gods.” 

R. V. x. 96, 5.—TZvam aharyathé upastutah parvebhir Indra 
harikesa yajvabhih | “Indra, with golden hair, thou didst re- 
joice, when lauded by the ancient priests.” 

R. V. x. 98, 9.—Tvam purve rishayo girbhir dyan tvim 
adhvareshu puruhata visve | ‘To thee the former rishis resorted 
with their hymns; to thee, thou much invoked, all men [re- 
sorted] at the sacrifices.” 

Vajasaneyi Samhita, xviii. 5, 2.—Jmau te paxadv ajarau pata- 
trinau yabhyam raxadmsi apahams: Agne | tabhyim patema 
sukritam u lokam yatra rishayo jagmuh prathamajah puranah | 
‘But these undecaying, soaring pinions, with which, o Agni, 
thou slayest the Raxases,—with them let us ascend to the world 
of the righteous, whither the earliest-born ancient rishis have 
gone.” (This verse is quoted in the Satapatha Brahmana, ix. 
4, 4, 4, p. 789.) 

The ancient rishis, as Sayana says in his note on R. V. i. 2, 
were Bhrigu, Angiras, and others whom he does not name. In 
another place we find Atharvan, Manu, Dadhyanch, and others 
mentioned. I will not attempt to give any critical account of 
these ancient sages. For some texts relating to Bhrigu, I may 
refer to the First Part of this work, p. 162 ff.; and some pas- 
sages relating to Manu will be found in the Second Part, pp. 
824-332. In regard to Atharvan, as well as Angiras, Prof. 
Goldstiicker’s Sanskrit and English Dictionary, and in regard 
to the same personages and Dadhyanch, the Sanskrit and Ger- 
man Lexicon of Boehtlingk and Roth, may be consulted. 
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Sor. I].—Passages from the Veda in which a distinction is drawn 
between the older and the more recent hymns. 


From the passages which I propose to bring forward in the 
present section, it will be found that the hymns which the rishis 
addressed to the gods are frequently spoken of as new, while 
others of ancient date are also sometimes mentioned. The rishis 
no doubt entertained the idea that the gods would be more highly 
gratified if their praises were celebrated in new, and perhaps 
more elaborate and beautiful compositions, than if older and 
possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, 
however, by any means enable us to determine its age relatively 
to that of other hymns in the collection, for this epithet of new 
is, as we shall see, applied to numerous compositions throughout 
the Veda; and even when a hymn is not designated as new, it 
may, nevertheless, be in reality of recent date, compared with 
the others by which it is surrounded. When, however, any rishi 
characterizes his own effusion as new, we are of course neces- 
sarily led to conclude that he was acquainted with many older 
song's of the same kind. The relative ages of the different hymns 
can only be settled by means of the internal evidence furnished 
by their dialect, style, metre, ideas, and general contents; and 
we may, no doubt, hope that much will by degrees be done by 
the researches of critical scholars towards such a chronological 
classification of the constituent portions of the Rig-veda. 

The hymns, praises, or prayers uttered by the rishis are 
called by a great variety of names, such as rich, sdéman, yajush, 
brahman, arka, uktha, sakta, mantra, mannan, mati, manisha, 
sumati, dhi, dhiti, dhishand, stoma, stuti, sushtute, prasasti, 
samsa, gir, vach, vachas, nitha, nivid, ete. 

R. V.i. 12, 11.—Sa nah stavina abhara gayatrena naviyasa | 
rayim viravatim isham | “Glorified by our newest hymn, do 
thou bring to us wealth and food with progeny.” (Sayana 
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explains naviyasa by parvakair apy asampaditena gayatrena | 
“ A hymn not formed even by former rishis.”) 

R. V. i. 27, 4.—Jimam a shu tvam asmakaim sanim gayatram 
navyamsam | Agne deveshu pravochah | “ Agni, thou hast an- 
nounced [or do thou announce] among the gods this our offer- 
ing, our newest hymn.” 

R. V. i. 60, 8.—Zam navyasi hrida & jayamainam asmat- 
sukirttir madhu-jiloam asyah | yam ritvijo vrijane mainushasah 
prayasvanta ayavo jyananta | “ May our newest laudation reach 
thee, the sweet tongued, who art produced from the heart, whom 
mortal priests the descendants of Manu, offering oblations, have 
generated in battle.” 

R. V.i. 89, 8.—Tan pirvaya mvidi himahe vayam Bhagam 
Mitram Aditim Daxam Asridham ityadi | “We invoke with an 
ancient hymn Bhaga, Mitra, Aditi, Daxa, Asridh [or the friendly],” 
etc. (Purvakalinaya | nityaya | nividaé | veditmikaya vacha | 
“With an ancient—eternal, hymn—a Vedic text.” Sayana.) 

R. V. i. 96, 2.—Sa parvaya nivida havyata Ayor imah praja 
ajanayad manandm | “Through the ancient laudatory hymn of 
Ayu he generated these children of the Manus.” 

R. V. i. 180, 10.—Sa no navyebhir vrishakarmann ukthais 
puram darttah payubhth pahi sagmath \ “ Through our new 
hymns, do thou, showerer of favours, destroyer of cities, sustain 
us with invigorating blessings.” 

R. V. i. 148, 1.—Pra tavyasim navyasim dhitim Agnaye vacho 
matim sahasah sinave bhare | “I bring to Aoni, the son of 
strength, a new and energetic hymn, a vocal celebration.” 

R. V. iit. 17, 1.—Zad asmat navyam Angiras-vad archata 
ityadi | “ Utter to him [Indra] that new [hymn] like the Angi- 
rases.” (“ New, 7.¢., never before seen among other people.” 
anyeshv adrishta-pirvam | Sayana.) 

R. V. ii. 24, 1.— Sa imam aviddhi prabhritim ya isishe \ aya 
vidhema navaya maha gira \ “ Do thou who rulest receive this, 
our offering [of praise]: let us worship thee with this new and 
grand song.” 
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R. V. iii. 1, 20.—Hta te Agne janima sanani pra pirvyaya 
nutandni vocham | “These ancient [and yet] new productions I 
have uttered to thee, Agni, who art ancient.” (Comp. R. V. viii. 
84, 5, in the next section.) 

R. V. iii. 82, 18.—Yah stomebhir vavridhe pirvyebhir yo 
madhyamebhir uta nitanebhih | “({Indra] who has grown 
through ancient, middle, and modern hymns.” 

R. V. iti. 89, 1.—Lndram matir hrida & vachyamanad achha 
patim stoma-tushta jigati | & jagrwvir vidathe sasyamana Indra 
yat te jayate viddhi tasya | 2. divaschid & parvya jayamana vi 
jagrivir vidathe sasyamana | bhadra vastrani arjund vasind sa 
zyam asme sanaja pitryad dhih | “1. The song, fabricated by the 
bard, and uttered from the heart, proceeds to Indra the lord ; it 
arouses him when chaunted at the sacrifice: be\cognizant, Indra, 
of this [praise] which is produced for thee. 2. Produced before 
the dawn, arousing thee when chaunted at the sacrifice, clothed 
in beautiful and radiant garments,—this is our ancient ancestral 
hymn.”  (Pitryé is rendered by Sayana as pitri-kramagata, 
“received by succession from our fathers.”’) 

R. V. iii. 62, '7—lLyam te Pishann dghrine sushtutir deva 
navyasi | asmabhis tubhyam sasyate | “ Divine and glowing 
Pishan, this new laudation is uttered by us to thee.” 

R. V. v. 42, 18.—Pra sa mahe susaranaya medham giram 
bhare navyasim jayamanam | “I present to the mighty pro- 
tector a mental production, a new utterance [now] springing up.” 

R. V. v. 55, 8.— Vat parvyam Maruto yachcha nitanam yad 
udyate Vasavo yachcha sasyate | visvasya tasya bhavatha naveda- 
sah | “ Be cognizant of all that is ancient, Maruts, and of all that 
is modern, of all that is spoken, Vasus, and of all that is sung.” 

R. V. vi. 17, 18.—... Suviram tra svdyudham suvajram & 
brahma navyam avase vavrityat | “ May the new prayer impel 
thee, the heroic, well-accoutred thunderer, to succour us.” 
(‘‘ New, i.e., never made before by others: prayer, 7.¢., the 
hymn made by us.” Natanam anyarr akrita-purvam | brahma 
asmabhih kritam stotram | Sayana.) 
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R. V. vi 22, 7.—Zam vo dhiya navyasya savishtham pratnam 
pratnavat paritamsayadhyai | “1 seek, like the ancients, to 
stimulate thee, the ancient, with a new hymn.” 

R. V. vi. 84. 1.—Saficha tve jagmur gira Indra pirvir vi cha 
tvad yanti vibhvo manishah | pura ninatcha stutaya rishinam 
paspridhre Indre adhi uktharkah | ‘“ Many prayers, Indra, are 
collected in thee ; numerous hymns issue forth from thee; both 
before and now the praises, texts and hymns of rishis have 
hastened emulously to Indra.” 

R. V. vi. 44, 18.—Yah paroyabhir uta nitanabhir girbhir 
vavridhe grinatam rishinam | “Ue Undra) who grew through 
the ancient and modern hymns of adoring rishis.” (See R. V. 
iii. 82, 13, above p. 123.) 

R. V. vi. 48, 11.—A sakhayah subardugham dhenum ajadhvam 
upa navyasa vachah | ‘Friends, bring hither the milch cow 
with a new hymn.” 

R. V. vi. 49, 1.—Stushe janam suvratam navyasibhir gir- 
bhir Mitravaruna sumnayanta | ‘“ With new praises I cele- 
brate the holy race, with Mitra and Varuna, the beneficent.” 
(“The holy race, i.e., the divine race, the company of the 
gods,” sukarmadnam janam dawyam janam deva-sangham | 
Sayana.) 

R. V. vi. 50, 6.—Abhi tyam viram girvanasam archa Indram 
brahmana jaritar navena | “ Invoke, o worshipper, with a new 
hymn, the heroic Indra, who delights in praise.” 

R. V. vi. 62, 4.—T7a@ navyaso jaramanasya manma upa bha- 
shato yuyujanasapti ityadi | 5. Taé valgu dasr& purusdhatama 
pratnaé navyas&é vachasd vivdse | 4. “These (Asvins), with 
yoked horses, approach the hymn of their new worshipper.”. . . 
5. I adore with a new hymn these brilliant, ancient, and most 
mighty deliverers.” 

R. VY. vii. 68, 2.—Pra pirvaje pitarad navyasibhir girbhih 
krinudhvam sadane ritasya ityadi | “In the place of sacrifice 
propitiate with new hymns the ancient, the parents,” etc. 

R. V. vii. 56, 28.—Bhari chakra Marutah pitryani ukthani 
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ya vah sasyante pura chit | “Ye have done great things, o 
Maruts, when our fathers’ hymns were sung of old in your 
honour.” 

R. V. vii. 59, 4.— . . . abhi va Gwartt sumatir naviyasi ityadi | 
“The new hymn has been directed to you.” 

R. V. vii. 61, 6.—. .. Pra vam manmani richase navani hritani 
brahma jujushann imani | “ May the new hymns made in your 
honour, may these prayers gratify you.” 

R. V. vii. 93, 1.—Suchisn nu stomam navajatam adya In- 
dragnt Vrittra-hanad jushetham | ubha hi vam suhava johavimi 
ityadi | “Indra and Agni, slayers of Vrittra, receive with favour 
the pure hymn newly produced to-day. For again and again 
do I invoke you who lend a willing ear,” ete. 

R. V. viii. 5, 24.—7abhir ayatam atibhir navyasibhih susasti- 
bhir yad vam vrishanvasa have | ‘ Come with those same suc- 
cours, since I invoke you, bountiful [deities], with new praises.” 
(The epithet xavyastbhih in this text may possibly apply to the 
word atzbhih, ‘ aids.”) 

R. V. viii. 6, 11.—Aham pratnena manmana girah- sumbhami 
Kanva-vat yena Indrah sushmam id dadhe | “1 decorate my 
praises with an ancient hymn, after the manner of Kanva, 
whereby Indra put on strength.” 

R. V. viii. 6, 48.—Imam su pireyam dhiyam madhor ghri- 
tasya pipyushim Kanvd ukthena vavridhuh | ‘The Kanvas with 
their praises have augmented this ancient hymn, replenished 
with sweet butter.” 

R. V. viii. 12, 10.—lyam te ritviyavati dhitir ett naviyasi 
saparyanti ityadi | “This new and solemn hymn advances to 
honour thee,” ete. 

R. V. viti. 20, 19.— Yanah a su navishthaya vrishnah pavakan 
abhi Sobhare gira | gaya ityadi | “ Celebrate, Sobhari, with a 
new hymn these youthful [gods] who shower down benefits and 
purify us.” , 

R. V. viii. 23, 14.—Srushtt Agne navasya me stomasya vira 
vigpate vi mayinas tapusha raxaso daha | ‘ Heroic Agni, lord 
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of the people, listening [?] to my new hymn, burn up with thy 
heat the deluding Raxases.” 

R. V. viii. 25, 24.—Kasdvanta vipra navishthaya mati maho 
vdjindv arvanta sacha asanam | “| have celebrated at once with 
a new hymn, these sage and mighty [princes], strong, swift, and 
carrying whips.” 

R. V. viii. 89, 6.— ... Agnir veda marttindm apichyam... 
Agnir deara vyarnute svahuto naviyasé | “ Agni knows the 
secrets of mortals... Agni, invoked by a new [hymn], opens 
the doors.” 

R. V. viii. 40, 12.—Hoa Indragnibhyam pitrivad naviyo Man- 
dhatrivad Angirasvad avachi ityadi \ “ Thus has a new [hymn] 
been uttered to Indra and Agni after the manner of our fathers, 
and of Mandhatri, and of Angiras.” 

R. V. viii. 41, 2.—Zam a shu samand gira pitrindiicha man- 
mabhir Nabhakasya prasastibhih | yak sindhanam upa udaye 
sapta-svasa sa madhyamah | “ {Worship] him (Varuna) at once 
with a song, with the hymns of the fathers, and with the praises 
of Nabhaka. He who dwells at the birth-place of the streams, 
the lord of the seven sisters, abides in the centre.” (This verse 
is quoted in the Nirukta x. 5. Nabhaka is said by Yaska to 
have been a rishi (rishir Nabhako babhiva). A translation of 
the passage is given in Roth’s Ilustrations of the Nir. p. 185, 
where reference is also made to two verses of the preceding 
hymn (viii. 40, 4, 5), in which Nabhaka (the ancestor of 
Nabhaka) is mentioned thus: (verse 4) Abhyarcha Nabhaiha-vad 
Indragni yajasa gira... (verse 6) Pra brahmaini Nabhaka-cad 
Indrignibhyim irajyata | “ Worship Indra and Agni with sacri- 
fice and hymn, like Nabhika... Like Nabhaka, direct your 
prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Nir. vy. 27 (R. V. viii. 58, 12) where the 
seven rivers are mentioned. See his Illustrations of Nir. pp. 
Onl 

R. V. viii. 44, 12.—Agnih pratnena manmana sumbhanas tan- 
vam svam kavih viprena vavridhe | “ The wise Agni, illuminating 
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his own body at [the sound of] the sage and ancient hymn, has 
become augmented.” 

R. V. viii. 05, 11.— Vayam gha te aparvya Indra brahméni 
vrittrahan purutamasah puruhita vajrivo bhritim na pra bhara- 
masi | ‘Indra, slayer of Vrittra, thunderer, invoked of many, 
we [thy] numerous [worshippers] bring to thee, as thy hire, 
hymns which never before existed.” 

R. V. viii. 68, 7, 8.—Lyam te navyast matir Agne adhay 
asmad &@ mandra sujata sukrato amira dasma atithe | sa te Agne 
Santama chanshtha bhavatu priya taya vardhasva sushtutah | 
“O Agni, joyful, well-born, wise and wondrous guest, this new 
hymn has been offered to thee by us; may it be dear to thee, 
agreeable and pleasant: lauded by it, do thou increase.” 

R. V. viii. 65, 5,6.—.. . Indram girbhir havémahe | Indram 
pratnena manmana maruteantam havdmahe ityaddi | 12. (=8. V. 
ii. 340.) Vacham ashtapadim aham navasraktim ritasprisam | 
Indrat pari tanvam mame | 5. “ We invoke Indra with songs ; 
we invoke Indra, attended by the Maruts, with an ancient hymn. 
... 12. I twine round the body of Indra a verse of eight 
syllables and nine lines, abounding in sacred truth.” (This 
verse is translated and explained by Professor Benfey, Saima- 
veda, p. 255.) 

R. V. ix. 9, 8.—Nu navyase naviyase siktiya sadhaya 
pathah | pratnavad rochaya ruchah | “ Prepare (o Soma) the 
paths for our newest, most recent, hymn; and, as of old, cause 
the lights to shine.” 

R. V. ix. 42, 2.—Esha pratnena manmanad devo devebhyah 
pari | dharaya (qu. dharaya?)] pavate sutah | “This god, 
poured forth to the gods, with an ancient hymn, purifies with 
his stream.” 

R. V. ix. 91, 5.—Sa pratnavad navyase visvavira saktaya 
pathah krinuhi prachah ityadi | “O god, who possessest all 
good, make, as of old, forward paths for this new hymn.” 

R. V. ix. 99, 4 (=8. V. ii. 983).— Tam gathaya puranya 
puninam abhi anishata | uto kripanta dhitayo devanam nama 
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bibhratih | “They praised the pure god with an ancient song ; 
and hymns embracing the names of the gods have supplicated 
him.” (Benfey translates the last clause differently.) 

R. VY. x. 4,6.—...lyam te Agne navyasi manisha ityadr | 
“This is for thee, Agni, a new hymn,” etc. 

R. V. x. 89, 3.—Samanam asmay anapadvrid archa xmaya 
divo asamam brahma navyam ityadi | “ Sing (to Indra) a new 
and unceasing hymn, worthy of him [?], and unequalled in earth 
or heaven [?].” 

R. V. x. 91, 18.—Jmam pratnaya sushtutim naviyasim voche- 
yam asmay usate srinotu nah | “I will address to this ancient 
[deity] my new praises, which he desires; may he listen to us.” 

“RV. x. 96, 11.—... Navyam navyam haryasi manma nu 
priyam ityadi | “Thou delightest in ever new hymns, which 
are dear to thee,” etc. 


Secr. III.—Passages of the Rig-veda, in which the rishis describe 
themselves as the composers of the hymns. 


- In this section, I propose to quote, first of all, those passages 
in which the rishis distinctly speak of themselves as the authors 
of the hymns, and express no consciousness whatever of deriving 
assistance or inspiration from any supernatural source. I 
shall then adduce some further texts in which, though nothing 
is directly stated regarding the composition of the hymns, there 
is at the same time nothing which would lead the reader to 
imagine that the rishis looked upon them as anything else than 
the offspring of their own minds. 

I shallarrange the quotations in which the rishis distinctly 
claim the authorship, according to the particular verd which 
is employed to express this idea. These verbs are (1) ri, “to 
make,” (2) tax (=the Greek Textaivoyar), “to fabricate,” and 
(3) jan, “to beget, generate, or produce,” with others which are 
less explicit. 

I—I proceed to adduce the passages in which (1) the yerb 
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kri, “to make,” is applied to the composition of the hymns. 
(Compare R. Y. vii. 66, 6, already quoted in the last section.) 

R. V. i. 20, 1.—Ayam deviya janmane stomo viprebhir asaya | 
akirt ratna-dhaitamah. | ‘ This hymn, conferring wealth, has 
been made to the divine race, by the sages, with their mouth 
Lor in presence of the gods].” 

R. V. i. 81, 18.—Ltena Agne brahmana vavridhasva sakti va 
yat te chakrima vida vé | “ Grow, o Agni, by this prayer which 
we have made to thee through [or according to] our power, or 
our knowledge.” 

R. V.i. 61, 16.—Hva te hariyojand suvrikti Indra brahmam 
Gotamisah akran | “Thus, o Indra, yoker of steeds, have the 
Gotamas made for thee pure [or beautiful] hymns.” 

R. V. i. 117, 25.—Ltani vim Asvina viryani pra parvyani 
adyavah avochan | brahma krinvanto vrishané yucabhyain suvi- 
raso vidatham & vadema | ‘These, your ancient exploits, o 
Asvins, our fathers have declared. Let us, who are strong in 
bold men, making a hymn for you, o bountiful gods, utter our 
offering of praise.” 

R. V. ii. 89, 8.—Ltani vam Asvind vardhanani brahma stomam 
Gritsamadasah akran | “‘These magnifying prayers, [this] 
hymn, o Asvins, the Gritsamadas have made for you.” 

R. V. iii. 80, 20.—Svaryavo matibhis tubhyam vipra Indraya 
vahah Kusikisah akran | “ Seeking heaven, the sage Kusikas 
have made a hymn with praises to thee, o Indra.” (The word 
vahah is stated by Sayana to be = stotra, “a hymn.”) 

R. V. iv. 6, 11.—Akari brahma samidhana tubhyam ityadi | 
‘“O kindled [Agni], a prayer has been made to thee.” 

R. V. iv. 16, 20.— Aved Indraya vrishabhaya vrishne brahma 
akarma Bhriyavo na ratham |... 21. Akari te harivo brahma 
navyam dhiya syama rathyah sadasah | “ Thus have we made 
a prayer for Indra, the productive, the vigorous, as the Bhrigus 
[fashioned] a car... . 21. A new prayer has been made for thee, 
o lord of steeds. May we, through our hymn (or rite) become 
possessed of chariots and perpetual wealth.” 
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R. V. vii. 85, 14—Aditya Rudra Vasavo jushanta (the 
Atharva-veda has jushantam) idam brahma kriyamanam navi- 
yah | srinvantu no divyah parthwaso gojata ityadi | “ May the 
Adityas, Rudras, and Vasus receive with pleasure this new 
prayer which is being made. May the gods of the air, the 
earth, and the sky hear us.” 

R. V. vii. 87, 4.—Vayam nu te dasvainsah syama brahma 
krinvantah ityadi | “Let us offer oblations to thee, making 
prayers,” etc. 

R. V. vii. 97, 9.—lyam vam Brahmanaspate suvriktir brahma 
Indraya vajrine akiri | “ Brahmanaspati, this pure hymn, 
[this] prayer has been made for thee, and for Indra, the thun- 
derer.” 

R. V. viii. 51, 4.—Ayahi hrinavama te Indra brahmani vard- 
dhana ityadi | “Come, Indra: let us make prayers, which mag- 
nify thee,” etc. 

R. V. x. 54, 6.—... Adha priyam bhisham Indréiya manma 
brahmakrito Vrihadukthad avachi | “... An acceptable and 
honorific hymn has been uttered to Indra by Vrihaduktha, maker 
of prayers.” 

R. V. x. 101, 2.—Mandra krinudhvam dhiya & tanudhvai 
navam aritra-paranim krinudhvam | “ Make hymns, prepare 
prayers, make a ship propelled by oars.” 

It is possible that in some of these passages the verb kr: may 
have merely the signification which the word make has in Eng- 
lish when we speak of “‘ making supplications,” etc., in which 
case it of course means to offer up, rather than to compose. But 
this cannot be the case in such passages as R. V. iv. 16, 20 
(p. 129), where the rishi speaks of making the hymn as the 
Bhrigus made a chariot. And such an interpretation would be 
altogether inadmissible in the case of the texts which I next 
proceed to cite. 

I].—Passages in which the word tax, “to fashion, or fabri- 
cate,” is applied to the composition of the hymns. 

R. V. i. 62, 18.—Sandyate Gotamah Indra navyam ataxad 
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brahma hariyojandya ityadi | “ Nodhas, descendant of Gotama, 
fashioned this new hymn for [thee], Indra, who art of old, and 
who yokest thy steeds,” ete. 

R. V. i. 180, 6.—Imam te vacham vasiyantah Ayavo ratham 
na dhirah seapa ataxishuh sumnaya twam ataxishuh | “ Desir- 
ing wealth, men have fashioned for thee this hymn, as a 
skilful workman [fabricates] a car, and thus they have disposed 
(dit. fashioned) thee to (confer) happiness.” 

R. V. i. 171, 2.—Lsha vah stomo Maruto namasvin hrida 
tashto manasa dhayi decah | “This reverential hymn, o divine 
Maruts, fashioned by the heart, has been presented by the 
mind [or, according to Sayana, ‘let it be received by you with 
a favourable mind’].” 

R. V. ii. 19, 8.— Za te Gritsamadah sira manma avasyavo 
na vayunani tacuh | “Thus, o hero, have the Gritsamadas, 
desiring succour, fashioned for thee a hymn, as men make 
roads.” (Sayana explains vayuna by “road ;” but it generally 
means knowledge.) 

R. V. ii. 85, 2.—Jmam su asmai hridah & sutashtam mantram 
vochema kuvid asya vedat | “ Let us address to him from the 
heart this wed/-fashioned hymn ; may he be aware of it.” 

R. V. vy. 2, 11.—Htam te stomam tuvijata vipro ratham na 
dhirah svapa ataxam | “I, a sage, have fabricated this hymn 
for thee, o powerful [deity], as a skilful workman fashions a 


” 


car. 
R. V. v. 29, 15.—Jndra brahma kriyamaind jushasva ya te 
savishtha navya akarma | vastreva bhadra sukrita vasiyuh 
ratham na dhirah svapa ataxam | “O mighty Indra, regard 
with favour the prayers which are made, the new [prayers] 
which we have made for thee. Desirous of wealth, I have fabrz- 
cated them like beautiful well-fashioned garments, as a skilful 
workman [constructs] a car.” (Compare R. V. iii. 39, 2; 
above, p. 128). 

R. V. v. 73, 10.—Lma brahmani vardhana Asribhyam santu 


gantama | ya taxama rathin iva avochima brihad namah | 
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““May these magnifying prayers which we have fashioned, like 
cars, be pleasing to the Asvins: we have uttered great adora- 
. tion.” 

R. V. vi. 82, 1 (=S8. V. i. 822).—Apurvya purutaman asmai 
mahe viraya tavase turdya | virapsine vajrine santamani vachamsi 
asa sthavirdya taxam | “To this great hero, vigorous, ener- 
getic, the adorable, unshaken thunderer, I have with my mouth 
fabricated copious and pleasing prayers, which had never before 
existed.” 

R. V. vi. 16, 47—A te Agne richa havir hrida tashtam 
bharamasi | “In this verse, Agni, we bring to thee an oblation 
fabricated by the heart.” (Comp. R. V. iii. 39, 1, in p. 123.) 

R. V. vii. 7, 6.—Lte dyumnebhir visvam Gtiranta mantram ye 
va aram naryd ataxan | “These men who have skilfully fadri- 
cated the hymn, have by their praises [?] augmented all [their 
possessions ?}.” 

R. V. vii. 64, 4.—Yo vam garttam manasa taxad etam 
arddlwim dhitim krinavad dharayachcha | “ May he who with 
his mind fashioned for you (Mitra and Varuna) this car, make 
and sustain the lofty hymn.” (The same expression arddhva 
dhitih occurs in R. V. i. 119, 2.) 

R. V. viii. 6, 83.— Uta brahmanya vayam tubhyam pravriddha 
vajrivo vipra ataxma jwase | “ O mighty thunderer, we, who are 
sage, have fabricated prayers [or ceremonies] for thee, that we 
may live.” (I take brahmanya for the neuter plural, as it has 
no wsarga in my copy of the R. V.) 

R. V. x. 89, 14.—Htam vam stomam Asvindv akarma ataradma 
Bhrigavo na ratham | ni amrixima yoshanim na maryye nityain 
na sunum tanayam dadhinah | “This hymn, Asvins, we have 
made for you; we have fabricated it as the Bhrigus [constructed] 
a car [or we have, like the Bhrigus, fudricated a car]; we have 
decorated it, as a bride for her husband, continuing the series [of 
our praises] like an unbroken line of descendants.” 

(The following is Saéyana’s comment on this passage, for a 
copy of which I am indebted to Professor Miller: He Asvinay 
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vam yuvayor etam yathoktam stomam stotram akarma akurma | 
Tad etad aha | Bhrigavo na Bhrigava ina ratham ataxima 
vayam stotram samskritavantah | karma-yogad Ribhavo Bhriga- 
vah uchyante | athava rathakara Bhrigavah | hitcha vayam 
nityamh Ssasvatam tanayam ydagadinam karmanam tanitaram 
sinum na aurasam putram wa stotram dadhind dhairayanto 
martye manushye nyamrixadma yuoayoh stutim nitaram sainskri- 
avantah | “ Asvins, we have made this preceding hymn or 
praise of you. He explains this. Like the Bhrigus, we have 
made a car, we have carefully constructed a hymn. The Ribhus 
are, from this work being ascribed to them [?], styled Bhrigus ; 
or bhrigus are chariot-makers. Moreover, maintaining this 
praise as a constant perpetuator (like a legitimate son) of sacri- 
fice and other rites, we have polished, z.e., carefully composed a 
celebration of you among men [?]’. (In this comment the word 
yoshana is left unexplained. In verse 12 of this hymn the 
Asvins are supplicated to come in a car fleeter than thought, 
constructed for them by the kibhus:—a tena yaitam manaso 
javiyasa ratham yam vam Ribhavas chakrur Asvina \) 

R. V. x. 80, 7.—Agnaye brahma Ribhavas tataruh | “The 
Ribhus [or the wise] fadricated a hymn for Agni.” 

ITI,—I next quote some texts in which the hymns are spoken of 
as being generated by the rishis. (Comp. R. V. vii. 93, 1,in p. 125.) 

R. V. iii. 2. 1.— Vaisvanaraya dhishanam ritdvridhe ghritain 
na pitam Agnaye janimasi | ‘We generate a hymn, like pure 
butter, for Agni Vaisvanara, who promotes our sacred rites.” 

R. V. vii. 15, 4.—Navam nu stomam Agnaye divah syendya 
jiyjanam | vasvah huvid vanadti nah | “1 have generated a new 
hymn to Agni, the falcon of the sky ; who bestows on us wealth 
in abundance.” 

R. V. vii. 22, 9.— Ve cha parve rishayo ye cha nitnah Indra 
brahmani janayanta viprah | “Indra, the wise rishis, both 
ancient and modern, have generated prayers.” 

R. V. vii. 26, 1.—Na somah Indram asuto mamada na 
abrahmano maghavinam sutasah | tasmay uktham janaye yaj 
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jujoshad nrivad naviyah srinavad yatha nah | “The soma 
cheers not Indra unless it be poured out; nor do libations 
[gratify] Maghavan when offered without a priest. To him I 
generate a hymn such as may please him, that, after the manner 
of men, he may hear our new [song].” 

R. V. vii. 81, 11.—.. . Sweriktim Indraya brahma janayanta 
viprah | “The sages generated a pure hymn and a prayer for 
Indra.” 

R. V. vii. 94, 1, 2(=S. V. ii. 266).—Lyam vam asya man- 
manah Indragni purvya-stutir abhrad vrishtir wa ani | 
srinutam jaritur havam ityadi | “The excellent praise of this 
hymn [or the excellent hymn of this sage] has been generated 
Lor, has sprung’] for you, Indra and Agni, like rain from a cloud. 
Hear the invocation of your worshipper,” etc. (Benfey thinks 
manman, “‘ spirit,” is to be understood of Soma, whose hymn, 2.¢., 
the sound of his dropping, resembles the falling of rain. The 
scholiast of the 8. V. makes manman = stotri, “‘ worshipper”). 

R. V. viii. 43, 2.—Asmaz te pratiharyate Jatavedo vicharshane 
Agne janimi sushtutim | “ Wise Agni Jatavedas, I generate a 
hymn for thee, who receivest it with favour.” 

R. V. viii. 77, 4.—A tea ayam arka ataye vavarttati yam 
Gotama ajyanan | “This hymn which the Gotamas have 
generated, incites thee to succour us.” 

R. V. viii. 84, 4, 5.—Srudhi hava Tiraschyah Indra yas tra 
saparyali suciryasya gomato rayah pirdhi mahain asi | Indra 
yas te naviyasim giram mandram ajyanat chikitvin-manasam 
dhiyam pratnam ritasya pipyushim | “* Hear, Indra, the invoca- 
tion of Tiraschi, thy worshipper; replenish him with wealth in 
strong men and in cattle, for thou art great. Indra [do this for 
him] who has generated for thee a new and exhilarating hymn, 
springing from an intelligent mind, an anczent mental product, 
full of sacred truth.” 

(These verses occur also in the Sama-veda ii. 288, 234, and 
are translated by Professor Benfey, at pp. 280, and 250, of his 
edition. The hymn referred to in this passage is apparently 
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designated as both new and old. How can it be both? It may 
have been an old hymn re-written and embellished; ancient in 
substance, though new in expression. Compare St. John’s 
Gospel, xiii, 34, and the First Epistle of St. John, ii. 7, 8, and 
iii. 11.) 

R. V. ix. 73, 2.—...madhor dharabhir janayanto arkam 
at priyam Indrasya tanvam aviwridhan | “Together with the 
honied streams, generating the hymn, they have augmented the 
beloved body of Indra.” 

R. V. ix. 95, 1 (=S. V.i. 580).—... ato matir janayata 
svadhabhih | “Wherefore generate hymns with the oblations.” 
(Professor Benfey makes janayata the 8rd person singular of 
the imperfect middle, and applies it to Soma). 

R. V. x. 7, 2.—lma Agne matayas tubhyam jatah gobhir 
asvair abhi grinanti radhah | ‘These hymns, Agni, generated 
for thee, supplicate [?] wealth with [or celebrate thy wealth in] 
cows and horses.” 

R. V. x. 28, 5, 6, 7.—Vo vacha vivicho mridhravachah puri 
sahasra asiva jaghana | Tat tad id asya pauimsyam grinimasi 
pita wa yas tavishim vavridhe savah | stomam te Indra Vimada 
ajyanann apurcyam purutamam sudinave | Vidma hi asya 
bhojanam inasya yad & pasuim na gopah karamahe \ ma hir nah 
end sakhyd viyaushus tava cha Indra Vimadasya cha risheh | 
Vidna hi te pramatim deva jami-vad asme te santu sakhya sivani | 
“Who (Indra) with his voice slew many thousand of the wicked 
uttering confused and hostile cries. We laud his several acts of 
valour, who, like a father, augmented [?] our vigour and our 
strength. For thee, o Indra, who art bountiful, the Vimadas 
have generated a copious hymn, which never before existed 
(aparvya); for we know what is gratifying to this our master ; 
and we collect it together, as a cowherd assembles his cattle. 
Indra, may that friendship of ours never be dissolved, which 
exists between thee and the rishi Vimada: for we know thy 
wisdom, o god; may thy friendship be favourable to us, like 
that of a kinsman.” 
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R. V. x. 67, 1.—Jmam dhiyam saptasirshnim pita nah rita- 
prajatam brihatim avindat | turiyam soy janayad visvajanyo 
Ayasya uktham Indraya sansan | “ Our father hath discovered 
[or invented] this great, seven-headed hymn, born of sacred 
truth; Ayasya, friend of all men, celebrating Indra, has 
generated the fourth song of praise.” (In his Lexicon, Roth 
gives Ayasya as a proper name; but says it may also be an 
adjective with the sense of ‘ unwearied.”) 

R. V. x. 91, 14.—Kilala-pe soma-prishtéya vedhase hrida 
matim janaye charum Agnaye | “‘ With my heart I generate a 
beautiful hymn for Agni, the drinker of nectar, the soma- 
sprinkled, the wise.” (See also R. V. i. 109, 1, 2, which will be 
quoted below.) . 

IV.—In the following texts the verbal root ri, “to move, 
send forth,” etc., used with or without a preposition, is applied to 
the utterance or (it may even mean) the production of hymns. 

R. V.i. 116, 1.—WNasatyabhyam barhir wa pravrifije stoman 
iyarmi abhriya wa vatah | yav arbhagaiya Vimadaya jayaim sena- 
jucd m ahatuh rathena | “Tn like manner as I spread the sacri- 
ficial grass to the Nasatyas (Agvins), so do I send forth to them 
hymns, as the wind [drives] the clouds; to them (I say), who 
bore off to the youthful Vimada his bride in a chariot which 
outstripped the enemy’s host.” 

R, V. vii. 61, 2.—Pra vam sa Mitra-Varunau ritéva vipro 
manmane dirgha-srud iyarttt | Yasya brahmani sukrata avathah 
& yat kratea na saradah prinaithe [?]| “The devout sage, 
deeply versed in sacred lore, sends forth his hymns to you, 
o Mitra and Varuna. You, mighty gods, receive his prayers 
with favour, since ye fill [prolong ?], as it seems, his autumns 
by your power.” 

R. V. viii. 12, 31.—Jmam te Indra sushtutim viprah iyartti 
dhitibhih | jamim pada wa pipratim pra adheare | “The sage, 
with praises, sends forth to thee this hymn, which like a sister 
follows [?] thy steps in the sacrifice.” 

R. V. viii. 18, 26.— .. . Ritad iyarmi te dhiyam manoyujam | 
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. . . From the sacred ceremony I send forth a prayer, issuing 
from my mind [or, which will reach thy heart ?]” 

R. V. x. 116, 9.—Pra Indragnibhyam suvachasyim iyarmi 
sindhav wa prerayam navam arkaih | “1 send forth a (hymn] 
with beautiful words to Indra and Agni; with my praises I have, 
as it were, launched a ship on the sea.” 

(Compare R. V. ii. 42, 1, spoken of Indra in the form of the 
bird called kapinjala, a sort of partridge: Lyartti vacham ariteva 
nivam | ‘It sends forth a voice, as a rower propels a boat.” 
See also R. V. x. 101, 2, quoted above, p. 180.) 

V.—In the following passages, other verbs are employed to 
denote the composition or presentation of hymns. 

R. V. i. 61, 2.—Indraya hridé manasé manishé pratndiya 
patye dhiyo marjayanta | “To Indra, the ancient lord, they 
prepared [or polished] hymns [or ceremonies] with the heart, 
mind, and understanding.” 

R. V. i. 61, 4.—Asmat id u stomain samhinomi ratham na 
tashta& wa tat-sindya ityadi | “To him (Indra) I send forth a 
hymn, as a carpenter a car, for his food,” ete. 

R. V. i. 94, 1 (=S. V. i. 66).—Jmam stomam arhate Jitave- 
dase ratham wa sam mahema manishaya | bhadra& hi nah prama- 
tir asya samsadi Agne sakhye ma rishimaé vaya tava | “ Let 
us with our intellects decorate this hymn for the adorable Jata- 
vedas like a car, for his wisdom is favourable to us in the 
assembly. Agni, in thy friendship may we never suffer.” (The 
root mah means to honour or worship. I have partly followed 
Benfey’s translation.) 

There is to be found in the hymns a great multitude of pas- 
sages in which the rishi speaks of presenting his hymns and 
prayers to the various deities who are the objects of his worship, 
without directly claiming for himself the authorship of those 
compositions. The natural inference to be drawn from the 
expressions which we shall find to be employed in most of the 
cases to which I refer, would, I think, be that the personality of 
the rishi himself was uppermost in his mind, and that he was 
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not conscious that the praises which he was uttering to the 
gods proceeded from any other source than his own unaided 
faculties. Of this description are the following texts, which 
represent a manner of thinking and speaking very prevalent in 
the hymns. 

R. V. i. 60, 5.—Zam tv& vayam patim Agne rayindm pra- 
samsimo matibhir Gotamasah | ‘‘ We, the Gotamas, praise with 
hymns thee, Agni, the lord of riches.” 

R. V.i. 77, 5.—Hva Agnir Gotamebhir ritava viprebhir as- 
toshta jatacedah | “Thus has the holy Agni Jatavedas been 
celebrated by the sage Gotamas.” d 

R. V. i. 78, 5.—Avochima Rahigana Agnaye madhumad 
vachah | dyumnair abhi pra nonumah | “We, the Rahtganas, 
have uttered to Agni-a honied speech; we laud him with 
eulogies.” 

R. V.i. 91, 11.—Soma girbhis tea vayam vardhayamo vacho- 
vidak | sumriliko na avisa | “ Soma, we who are skilled in speech 
magnify thee with praises; do thou enter into us, bringing joy.” 

R. V i. 102, 1.—lmam te dhiyam prabhare maho mahim asya 
stotre dhishand yat te adnaje| “I present to thee, the great 
(god) this great hymn, because thy understanding has taken 
pleasure in my praises.” 

(Sayana renders prabhare by prakarshena sampadayami | “I 
carefully make or accomplish.” Roth renders dnaje “ has been 
honoured.” See his Lexicon, under the word aj.) 

R. V. i. 188, 6.—Atdrishma tamasas param asya prati vam 
stomo Asvinav adhayi | “ We have crossed over this darkness ; 
a hymn, o Asyins, has been addressed to you.” 

R. V. iv. 8, 16.—Hta visva vidushe tubhyam vedho nithani 
Agne ninya vachimsi | nivachané havaye havyani asamsisham 
matibhir viprah ukthaih | “ Prudent Agni, to thee, who art 
wise, [have I uttered] all these songs and mysterious words ; to 
thee, who art a bard, have I, a sage, uttered these hymns, these 
poems, with meditations and praises.” 

R. VY. iv. 82, .12.—Avivridhanta Gotama Indra tee stomava- 
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hasah | “The Gotamas, Indra, bringing hymns to thee, have 
magnified thee.” 

R.V. vy. 11, 5.—TZubhya idam Agne madhumattamam vachas 
tubham manisha iyam astu sam hyide | Team girah sindhum iva 
avanir mahir & prinanti savasa vardhayanti cha | “ Agni, may 
this sweetest of prayers, may this hymn (mental production) be 
pleasant to thy heart. As great rivers fill the ocean, so do the 
words of praise fill thee, and augment thee with strength.” 

R. V. v. 22, 4.—Agne chikiddhi asya nah idam vachah sahasya | 
Tam ti susipra dampate stomair cardhanti Atrayo girbhih sum- 
bhanti Atrayah | “ Vigorous Agni, know these our words; thee, 
with the beautiful nose, the lord of the house, the Atris magnify 
with praises, the Atris decorate with hymns.” 

R. V.v. 45, 4.—Saktebhir vo vachobhir devajushtair Indra 
nu Agni avase huvadhya \ ukthebhir hi sma havayah suyajna 
avivasanto Maruto yajanti | “ Let me invoke you for help, o 
Indra and Agni, with well-spoken words, such as are acceptable 
to the gods; for sages skilled in sacrifice, when performing 
sacred rites, quick as the Maruts [?], worship with hymns.” 

R. V. vi. 88, 8.—Zam vo dhiyt paramayd purdjam aaram 
Indram abhi anishi arkaih ityadi | “1 adore thee, the ancient, 
imperishable Indra with an excellent hymn and with praises.” 

R. V. vii. 67, 5.—Prachim a deva Asvina dhiyam me amyi- 
dhram sétaye hritam vasayum | “ O divine Asvins, make my 
early and unwearied prayer which supplicates wealth, to be 
productive of blessings.” 

R. V. vii. 85, 1.—Punishe vam araxasam manishim somam 
Indraya Varunaya julwat \ ghrita-pratikim Ushasam na devim 
ityadi | “ Offering soma to Indra and Varuna, I purify for you 
twain the sincere hymn, like the goddess Ushas, with glittering 
face.” 

R. V. viii. 5, 18.—Asmaham adya vim ayam stomo vahishtho 
antamah | yucabhyam bhatu Asvind | “ May this hymn of ours 
approach near to you, to-day, o Asvins, and be effectual in bear- 


. . ” 
ing you hither. 
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R. V. viii. 8, 8.—Kim anye paryasate asmat stomebhir Asvind | 
putrah Kanvasya vam vishir girbhir Vatso avivridhat | “ Asvins, 
do others than we [?]} sit round you with songs? Vatsa, the son 
of Kanva, has magnified you by his hymns.” 

R. V. viii. 27, 11—Jda hi va upastutim idi vémasya bhak- 
taye upa vo visvavedaso namasyur Gsrixi | “ For now, possessors 
of all riches, now, in order to obtain wealth, have I, full of devo- 
tion, sent forth to you a hymn.” 

R. V. x. 42. 1.—Asta@ iva suprataram layam asyan bhishann 
wa prabhara stomam asmai | vaché viprads tarata vacham aryo 
niramaya jaritah some Indram | “ Like an archer discharging 
his far-shooting arrow, or as it were making decorations, present 
the hymn to Indra. Sages, by your song, overcome the song of 
the enemy ; worshipper, arrest Indra at the soma.” 

R. V. x. 63, 17.—Lva Plateh stinur avivridhad vo visve Aditya 
Adite manishi | isdndso naro amartyena astavi jano diwyo 
Gayena | “Thus, all ye Adityas, Aditi, and ye ruling powers, 
has the wise son of Plati magnified you. The celestial race has 
been lauded by the immortal Gaya.” (I am unable to say in 
what sense the rishi here speaks of himself as zmmortal.) 

R.V.x. 111, 1.—Manishinah prabharadhvam manishim yatha 
yatha matayah sante nrinam | Indram satyair & trayama krite- 
blih sa hi viro girvanasyur vidinah | “Sages, present the 
prayer, according as are the thoughts of men. “Let us by our 
sincere rites stimulate [?] Indra, for he is a hero, he is wise, 
and loves our songs.” 

In the following verse, from a hymn in praise of liberality, it 
is said, though no doubt only figuratively, that the true rishi is 
the prince who is bountiful to the priesthood. 

R. V. x. 107, 6.—Zam eva rishi tam a brahminam ahur 
yajhanyam samagam ukthasasam | sa sukrasya tanvo veda tisro 
yah prathamo daxinaya raradha | “ We it is whom they call a 
rishi, a priest, a pious sacrificer, a chaunter of prayers, a singer 
of hymns; he it is who knows the three bodies of brilliant 
(Agni),—the man who is most prominent in bestowing gifts.” 
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Sxct. LV.— Passages of the Rig-veda in which a supernatural character 
as ascribed to the rishis or the hymns. 


In the present section I propose to collect the most distinct 
indications which I have noticed in the vedic hymns of any 
supernatural attributes attaching, in the opinion of the authors, 
either to the rishis themselves, or to their compositions. We 
shall see in the course of this enquiry (1.), that a certain super- 
human character was ascribed by the later rishis, who composed 
the hymns, to some of their predecessors ; (II.) that expressions 
are occasionally employed by the rishis which appear to ascribe 
their compositions to a divine influence generally; while there 
is a still more numerous set of texts in which the hymns are 
attributed in various forms of phraseology to the agency of one 
or more particular and specified deities; and (III.) that there 
is a considerable number of passages in which a mysterious or 
magical power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of 
quotations. 

I.—I adduce some passages which ascribe a superhuman 
character or supernatural faculties to the earlier rishis. These 
are the following :— 

R. V. i. 179, 2.—Ve chid hi pirve ritasipah asan sakam 
devebhir avadann ritani | te chid avasur ityadi | “ The pious 
sages who lived of old, and who conversed about sacred truths 
with the gods, led a conjugal life,” ete. 

The sixty-second hymn of the tenth Mandala contains the 
following passage regarding the Angirases (see above, p. 120) :— 

1. Zhe Angirases.—R. V. x. 62, 1, 8—YVe yajnena daxinaya 
samaktah Indrasya sakhyam amyitatvam anasa | tebhyo bhadram 
Angiraso vah astu prati gribhnita manavam sumedhasah | 3. 
Ye ritena stiryam arohayan divi aprathayan prithwim mataram 
vi ityddi | ‘“ Blessings be on the Angirases who, sanctified by 
sacrifice and liberality, attained the friendship of Indra and 
immortality. Do ye, o sage Angirases, graciously receive the 
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race of Manu. 38..They who by sacrifice caused the sun to 
ascend the sky; and spread out our mother earth,” etc. (My 
copy of the R. V. reads in the first line amasa. Perhaps it 
should be dnasuh, as in R. V. i. 164, 23.) 

This is succeeded by the following verses :— 

R. V. x. 62, 4, 5.—Ayam nabha vadati valguvo grihe deva- 
putrah rishayas tat srinotana ... | virapasah id rishayas te id 
gambhira-vepasah | Angirasah sanavas te Agneh parijajnire | 
“This sage addresses you, brilliant beings, within [?] the house. 
Hear this, ye rishis, sons of the gods. The rishis are various in 
character, profound in emotion; they are the sons of Angiras ; 
they have been born from Agni.” 

(The last verse is quoted in the Nirukta, xi. 17. See Roth’s 
illustrations of the passage.) 

2. Vasishtha.—A supernatural character is attributed to 
Vasishtha also in the following passage (portions of which have 
been already quoted and illustrated in Part First, pp. 75 ff. 
and 122.) 

R. V. vii. 33, 7 f.—Trayah krinvanti bhucanasya retas tisrah 
prajah aryah jyotir-agrah | trayo gharmisah ushasam sachante 
sarvan it tin anuvidur Vasishthah | 8. Saryasyeva vaxatho 
Jyoti esham samudrasyeva mahima gabhirah | vaétasyeva prajavo 
na anyena stomo Vasishtha anu etave vah | 9. Te id ninyam 
hridayasya praketaih sahasra-valsam abhi saiicharanti | yamena 
tatam paridhim vayantah apsarasah upa sedur Vasishthéh \ 10. 
Vidyuto jyotih parisatjihanam Mitra-Varuna yad apasyatamn 
tv | tat te janma uta ekam Vasishtha Agastyo yat twa visah 
ajabhira\11. Utast Maitravaruno Vasishtha Urvasyah brahman 
manaso “dhi jatah | drapsam skannam brahmand daivyena visve 
devah pushkare twa adadanta | 12. Sah praketah ubhayasya 
pravidvin sahasra-dainah uta vé sadéinah \ yamena tatam pari- 
dhim vayishyan apsarasah pariyajne Vasishthah | 13. Satre ha 
jatiav ishita namobhih humbhe retah sisichituh samdnam | tato ha 
Manah udiyatya madhyat tato jatam rishim ahur Vasishtham | 
14, Uktha-bhritam sima-bhritam bibhartti grawinam bibhrad 
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pra vadati agre | upa enam adhvai sumanasyamanah & vo 
gachhiti pratrido Vasishthah | “Three [gods] create the 
fecundating principle of the world; [there exist] three ex- 
cellent productions of which light is the first: three fires attend 
upon the dawn : all these the Vasishthas know. The splendour 
of these [sages] is like the glory of the sun; their grandeur is 
profound as that of the ocean ; their impetuosity is like that of 
the wind; your hymns, o Vasishthas, cannot be rivalled by any 
other bard. Through the longings of their hearts they seek 
after the mysterious [tree ?] with a thousand branches ; weaving 
the veil extended by Yama [Agni? see R. V. i. 66, 4.] the 
Vasishthas sat near the Apsaras. When Mitra and Varuna saw 
thee embracing the gleam of the lightning, that was thy birth, 
Vasishtha, and [thou hadst] one [other], when Agastya brought 
thee from the house. And, Vasishtha, thou art the son of Mitra 
and Varuna, born, o priest, from the mind of Urvasi; all the 
gods received thee—the drop fallen through divine enerey,— 
in the vessel. He the wise, knowing both [worlds ?], lavishing 
a thousand gifts or all gifts, Vasishtha, seeking to weave the 
veil extended by Yama, was produced from the Apsaras. Born 
at the sacrifice, and impelled by adorations, they [Mitra and 
Varuna] let the same procreative energy fall into the jar; from 
the midst of this Mana (Agastya) issued forth; from this 
men say the rishi Vasishtha was produced. He directs [?] 
the singer of the uktha and the chaunter of the séman; handling 
the soma stones, he leads the hymn; wait on him with reverence 
and good-will; Vasishtha comes to-you.” 

(Two of these verses are quoted in the Nirukta, verse 8, in xi. 
20, and verse 11, in vy. 13, 14. See also Prof. Roth’s illustra- 
tions, p. 64, where he states his opinion that the foregoing 
verses which describe the miraculous birth of Vasishtha in the 
style of the epic mythology, are a later addition to an older 
hymn. I am unable to state the meaning of the word 
pratridah.) 

The two following passages also have reference to knowledge 
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supernaturally communicated, or favours divinely conferred on 
Vasishtha. See Part First, p. 77. 

R. V. vii. 87, 4.—Uvacha me Varuno medhiriya trih sapta 
nama aghnya bibhartti | vidvin padasya guhyai na vochad 
yugaya viprah upardya sixan | “ Varuna said to me, the sage, 
‘the cow has thrice seven names.’ The wise and intelligent 
[god] instructing us, has declared the secrets of the celestial 
region [?] to this later generation.” 

R. V. vii. 88, 4.— Vasishtham ha Varuno navi adhad rishim 
chakara svapa mahobhih \ stotaram viprah sudinatve ahnam yad 
nu dydvas tatanan yad ushasah | “ Varuna has placed Vasish- 
tha in the ship; the beneficent [deity] has, by his mighty deeds, 
made him a rishi, [and caused] his worshipper to enjoy a for- 
tunate existence, so that his days and dawns have been pro- 
longed.” (See Part First, p..77, note 32; and R. V. x. 101, 2, 
and x. 116, 9, in pp. 180 and 187, above.) 

8. Visvdmitra.—In one or more of the texts which I shall 
next produce, a superhuman character is ascribed to Visvamitra 
and the Kusikas. 

R. V. iii. 29, 15.—Amitrayudho marutam wa prayaéh pratha- 
majah brahmano visvam id viduh | dyumnavad brahna Kusikasa 
erire ehah eko dame Agnim samidhire | “ Combating their foes, 
like hosts of Maruts, the first-born of Brahma [or prayer ?] are 
masters of all knowledge; the Kusikas have uttered a prayer 
accompanied with oblations; every one of them has kindled 
Agni in his house.” (See Part First, p. 125, note.) 

R. V. iti. 48, 5.—Auvid ma& gopaiim harase janasya kuvid raja- 
nam Maghavann ryishan | huvid ma rishim papiwimsam sutasya 
huvid me vasvah amritasya sixah | “Thou assuredly makest me 
a shepherd of men; thou assuredly makest me a king, o im- 
petuous Maghavan ; thou assuredly makest me a rishi, a drinker 
of the soma ; thou wilt assuredly bestow upon me imperishable 
wealth.” (See First Part, p. 85.) 

R. V. iii. 58, 9.—Mahan rishir devajah devajatah astabhnat 
sindhum arnavam nrichaxah | Visvamitro yad avahat Sudasam 
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apriyayata Kusikebhir Indrah | “The great rishi (Visvamitra), 
director of men, sprung from the gods, and god-impelled, 
stemmed the watery current. When Visvamitra guided Sudas, 
Indra was propitiated through the Kusikas.” (Sec Part First, 
pp. 124, 125. Indra himself is called a Kausika in R. V. i. 10, 
11. See Part Firgt, p. 82.) 

According to R. Y. ix. 87, 8, certain mysterious knowledge is 
said to have been possessed by Usanas: Rishir viprah pura-eta 
jananim ribhur dhira Usana kavyena \ sa chid viveda nihitam yad 
asim apichyam guhyam nama gondm |“ A wise rishi, a leader of 
men, skilful, and prudent, is Usanas, through his insight asa seer ; 
he has known the hidden mysterious name applied to these cows.” 

In some hymns of the tenth Mandala, the rishis are spoken 
of as “seeing” different objects of contemplation; thus in 
R. V. x. 72, 1, 2, it is said: Devénam nu vaya jana& pravo- 
chaima vipanyaya | uktheshu sasyamaneshu yah pasyad uttare 
yuge | Brahmanaspatir eta sam karmara iva adhamat devanim 
pureye yuge asatah sad ajdyata | “Let us, from the love of 
praise, celebrate in chaunted songs the births of the gods—any 
of us who in this later generation may behold them. Brah- 
manaspati has kindled these births, as a blacksmith [blows a 
flame]: in the earliest age of the gods, the existent sprang from 
the non-existent.” 

(The first of these verses is translated by Prof. Benfey in his 
Glossary to the Sama-veda, p. 164.) 

And in R. V. x. 79, 1, the rishi says: Apasyam asya mahato 
mahitvam amartyasya martyasu vicu | “I beheld the greatness 
of this great immortal among the race of mortals.” (Here, 
however, as Agni is the subject, the poet might easily enough 
see him, while his imagination would supply the figurative attri- 
butes which he goes on to describe.) 

A still more decided instance, however, of this use of the verb 
to see, in the sense of supernatural insight, may be found in 
the verse of the Valakhilya already quoted in Part Second, 


pp. 220, which will be repeated below. 
10 
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The next two passages speak of the radiance of the rishis. 

R. V. viii. 8, 8 (=S. V. i. 250 and Vaj. 8. 33, 81).—Jma u 
tva purivaso giro vardhantu ya mama | pavaka-varnah suchayo 
vipaschitah abhi stomair anashata | “ Lord of abundant wealth, 
may these prayers of mine magnify thee! Pure sages of fiery 
radiance have celebrated thee with hymns.” 

R. V. viii. 6, 10.—Aham id hi pituh part medhaim ritasya 
jagrabha | aham surya wa ajani | “1 have acquired the wisdom 
of [my] righteous father; I have become like the sun.” 

The following texts, which occur in the last book of the Rig- 
veda, speak of tapas (“‘ devotion” or “ austerity”) being prac- 
tised by the rishis much in the same way as the later epic litera- 
ture does. This use of the word is not known in the earlier 
books of the R. V. (See Boehtlingk and Roth’s Lexicon, under 
the word tapas.) 

R. V. x. 109, 4.—Deva etasyim avadanta pirve sapta rishayas 
tapase ye nisheduh | “The ancient gods spoke of her, the seven 
rishis who sat down for devotion.” 

R. V. x. 154, 2.—Zapasa ye anddhrisyas tapasé ye svar 
yayuh | tapo ye chakrire mahas tams chid eva api gachchatat | 
5. Sahasra-nithah kavayo ye gopadyanti saryam rishims tapas- 
vato Yama tapojan api gachhatat | “Come to those who 
through devotion are invincible, who by devotion have gone to 
heaven, who have performed great austerity. 5. Come, Yama, 
to the sages of a thousand songs who guard the sun (sce 
Wilson, Vish. Pur. pp. 284, 235), to the devout rishis, whose 
nature is devotion.” 

R. V. x. 190, 1.—Litaticha satyaticha abhiddhat tapaso adh- 
yujayata | tato ratri ajayata tatah samudrah arnavah | “ Right 
and truth sprang from kindled devotion; thence sprang night, 
thence the watery ocean.” . 

In R. V. x. 167, 1, it is even said that Indra attained heaven 
by austerity: Zoam tapah paritapya ajayah svah | “ By per- 
forming austerity thou didst conquer heaven.” 

In some places the gods are said to possess in the most emi- 
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nent degree the qualities of rishzs, or kavis. This may imply, 
e converso, that the rishis were conscious of a certain aflinity 
with the divine nature, and conceived themselves to participate 
in some degree in the superior wisdom and knowledge of the 
deities. 

R. V. i. 31, 1.—Zvam Agne prathamo Angira rishir devo 
devanim abhavah sivah sakh& ityadi | 2. Toam Agne prathamo 
Angwastamah kavir devinim paribhashasi vratam | ‘ Thou, 
Agni, the earliest visi Angiras, a god, wast the auspicious friend 
of the gods... . Thou, Agni, the earliest and most Angiras-like 
sage, decoratest the ceremonial of the gods.” 

R.V.i. 66,2.—... Rishir na stubhoa viau prasastah ityadi | 
“Like a rishi, who praises [the gods], he (Agni) is famous 
among the people,” etc. 

R. V. iii. 21, 8.—.. . Rishih sreshthah samidhyase yajfiasya 
pra avitéa bhava | “Thou, Agni, the most eminent rishi, art 
kindled; be the protector of the sacrifice.” 

R. V. v. 29, l.—... Archanti tea marutah pita-daxds team 
esham rishir Indra asi dhirah \ “The Maruts, endowed with 
pure force, worship thee ; thou, Indra, art their rzs/z.” (Saiyana, 
however, here renders rishi by drashtd, “ beholder.”) 

R. V. vi. 14, 2.—Agnir id hi prachetah Agnir vedhastamah 
rishth | “‘ Agni is wise; Agni is a most sage rishi.” 

R. V. viii. 6, 41.—Rishir hi pirvajd asi ekah isanah ojasa 
Indra choshkayase vasu | “Thou art an anciently-born rishi, 
who alone rulest by thy might; Indra, thou lavishest riches.” 

R. V. viii. 16, 7.—Jndro brahma Indrah rishir Indrah pura- 
puru-hitah | mahin mahibhih sachibhih | “Indra is a priest, 
Indra is a vish2, Indra is much invoked ; he is great through his 
great exploits.” 

R. V. ix. 96, 18 (=S. V. ii. 526).—Rishimana yah rishikrit 
svarshah sahasranithah padavih havinim | “Soma, rishi-minded, 
rishi-maker, bestower of good, lord of a thousand songs, the 


path [leader ?] of sages,” etc. 
R. V. ix. 107, 7.—... Rishir vipro vichaxanas twain kavir 
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abhavo devavitamah ityadi | “A rishi, a sage, intelligent, thou 
(Soma) wast a poet, most devoted to the gods,” etc. 

OR. Vi x. 87, 22.—... Indraya sunvad rishaye cha Ssiaat | 
“... Let [men] present libations to Indra, and offerings to the 
rishi.” 

R. V. x. 112, 9.—M shew sida ganapate ganeshu team ahur 
vipratamam kavindm | na rite tvat kriyate kitchana are maham 
arkam Maghavans chitram archa | “Sit, lord of multitudes, 
among our multitudes; they call thee the greatest of sages [or 
poets]; nothing is done without, or apart from, thee; receive, 
Maghavan, our great and beautiful hymn.” 

R. V. x. 115, 5.—Agnih hanvatamah hanva-sakhi ityadr | 
““Aoni is the greatest of the Kanvas, the friend of Kanva,” etc. 


‘ 


I].—The Vedic rishis, as we have seen, expected to receive from 
their gods every variety of temporal blessings, strength, long life, 
offspring, riches, cattle, rain, food, and victory, and they also 
looked for forgiveness of their offences, and exaltation to paradise, 
to the same benefactors. Hence it would be nothing more than 
we might have anticipated, if we should further find them asking 
their different deities to enlighten their minds, to direct their 
ceremonies, to stimulate their devotion, to augment their powers 
of poetical expression, and to inspire them with religious fervour 
for the composition of their hymns. I think the following pas- 
sages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns 
as their own work) did also sometimes entertain the idea that 
their prayers, praises, and ceremonies generally, were super- 
naturally suggested and directed. One of the modes (if not the 
principal one) in which this idea is expressed is, as we shall dis- 
cover, the personification of speech under different appellations. 
The following are the passages to which I refer: they are— 

First, such as refer to the gods generally : 

R. V.i.37,4.—Pravah sardhaya ghrishcaye tvesha-dyumniya 
sushmine | brahma devattam gayata | “To [that which is] 
your strength, the vigorous, overpowering, energetic, [host of 
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Maruts] sing the god-given prayer.” (See, however, Part 
Second, p. 219, note 174.) 

8. V. i. 299.—Toashta no daiwyam vachah Parjanyo Brah- 
manaspatih | putrair bhratribhir Aditir nu patu no dushtaram 
tramanam vachah | “ May Tvastri, Parjanya, and Brahmanas- 
pati [prosper] our divine utterance: may Aditi with her [?] sons 
and brothers prosper our invincible and protective utterance.” 

In the next passage, the hymn or prayer is spoken of ag 
enconceiwable. 

R. V. i. 102, 5.—Achittam brahma jujushur yuvanah pra 
Mitre dhima Varune grinantah | “The youths received with 
joy the incomprehensible prayer, celebrating the glorious abode 
in Mitra and Varuna [?].” 

(Though Sayana, in his comment on this passage, does not 
give to the word yuvanah the sense of youths, he interprets it 
so, and explains it of the Maruts, in his note on R. V.i. 165, 2.) 

In R. V. x. 20, 10, Vimada, a rishi, is connected with the 
immortals:—Agne Vimado manisham trjonapid amritebhih 
sajosha yirah dvaxat sumatir iyainah ityadi | “O Agni, son of 
strength, Vimada, united with the immortals, hastening, has 
brought to thee a product of thought, and beautiful hymns.” 

In the two following texts the gods are said to have generated 
the hymn or prayer: 

R. V. viii. 88, 4.—Sakta-vaham prathamam ad id Agnim ad 
id havir ajanayanta devah | sa eshim yajno abhavat tanupah | 
“The gods first generated the hymn, then Agni, then the obla- 
tion. This sacrifice was the protector of their life.” 

R. V. x. 61, 7.—... Svadhyo aanayan brahma deva Vas- 
toshpatim vratapam niratacan | “ The thoughtful gods have 
generated prayer : they have fashioned Vastoshpati the protector 
of sacred rites.” 

(Who, however, are the “ gods” here intended? The word devais 
sometimes understood by Sayana to denote the worshippers ; and 
it may mean no more in these two passages. See Sayana on R. V. 
iii. 34, 7, where he makes devebhyah-devana-silebhyah stotribhyah.) 
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In the latter of the two following verses, Vach (speech) is 
said to be divine, and to have been generated by the gods. 
Though Speech is here spoken of generally, and nothing is said 
of the hymns, still these seem to have come to be connected 
with her in the minds of the Vedic bards, and to be regarded 
as her most solemn and important expression. 

R. V. viii. 89, 10.—Yad vag vadanti avichetandn rashtri 
devinam nishasida mandra | chatasra arjam duduhe payamsi 
kva svid asyth paramam jagama | 11. Devim vacham ajana- 
yanta devas tam visvarapah pasavo vadanti | sa no mandra& 
isham arjain duhand dhenur vag asman upa sushtuté a etu | 
“When Vach, speaking unintelligible things, queen of the gods, 
sat down, conferring delight, the four regions milked forth 
sustenance and waters: whither has her highest station de- 
parted? The gods generated the divine Vach; animals of all 
kinds utter her: may this cow Vach which brings us joy, and 
yields us nourishment and sustenance,—approach us, when we 
celebrate her praises.” 

The last verse (as well as R. V. viii. 90, 16, which will be 
quoted below), derives some illustration from the following pas- 
sage of the Brihad Aranyaka Upanishad, p. 982 (p. 251 English 
trans.), in which also Vach is designated as a cow :— Vacham 
dhenum updasita | tasyas chatvarah stanah scaha-hkaro vashat- 
karo hanta-karah seadha-kirah | tasya dvau stanau devi upaji- 
vantt svaha-karancha vashat-karaticha hanta-kéram manushyéh 
svadha-karam pitarah | tasyah prana rishabho mano vatsah | 
‘“ Let a man worship the cow Vach. She has four udders, the 
formule svaha, vashat, hanta, and scadhaé. The gods live upon 
her two udders, sr@@ and vashat ; men upon hanta; and the 
patriarchs upon svadhd. Breath is her bull; the mind, her 
calf.” 

(The two verses, R. V. viii. 89, 10 and 11, occur in the 
Nirukta, xi. 28, 29. Roth Gn his Illustrations), p. 152, says 
the unintelligible utterance of Vach in verse 10, means thunder. 
Though this be the case, the word appears to have a more 
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general signification in the next verse, and to refer to speech in 
general, personified as a divine being. The speech which all 
the animals utter cannot of course be thunder. 

In some of the preceding verses of this hymn there is 
a curious reference made to some sceptical doubts regarding 
the existence of Indra; which I quote here, though uncon- 
nected with the present subject. R. V. viii. 89, 3, 4.—Pra 
su stomam bharata vijayantam Indraya satyam yadi satyam 
asti | na Indro ast iti nema u twa aha ha im dadarsa ham abhi 
stavima | Ayam asmi jaritah pasya ma tha vised jatani abhi 
asmi mahna | ritasya ma pradiso varddhayanti adardiro bhuvané 
dardarimi | “Present to Indra a hymn soliciting food, a true 
[hymn] if he truly exists. ‘ Indra does not exist,’ says some one : 
‘who has seen him? whom shall we praise?’ ‘I am here, 
worshipper’ [answers Indra]; “behold me, I surpass all creatures 
in greatness; the different points of the sacrifice augment me ; 
crushing, I destroy the worlds.’”) 

Second: the next set of passages which I shall bring forward 
either refer to Sarasvati, Vach, Dhishana, etc. (various names of 
the goddess of speech, or different personifications of speech, or 
of prayer), or at least speak of prayer as dzvine. 

R. V.i. 8, 11, 12.—Chodayitri stinritanam chetanti sumati- 
nam | yajnam dadhe Sarasvati |... dhiyo vised virijati | 
“ Sarasvati, who furthers the truthful [or our hymns], and who 
stimulates the wise [or our prayers], has sustained our sacrifice. 
... She enlightens all intellects.” 

R. V. i. 22, 10.—A gnah Agne iha avase Hotrain yavishtha 
Bharatim | Varatrim Diishanam vaha | “ Bring here, youthful 
Agni, to our help, the wives [of the gods}, Hotra, Bharati, 
Variitri, and Dhishana.” 

(Varatri, ‘the eligible,’ may be merely an epithet of 
Dhishana which, according to Sayana = vdg-devi, “ the goddess 
of speech.” 

R. V. i. 81, 11.—Jlain akrinvan manushasya sasanim ityade | 
“The gods made Ila to be the instructress of men.” (See Pro- 
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fessor Wilson’s note on this passage, p. 82 of his translation of 
the R. V. vol i.) 

R. V.i. 109, l—... Na anya yueat pramatir asti mahyam 
sa vain dhiyam vajayantim atavam | 2... . Atha somasya pra- 
yati yucabhyam Indragni stomam janayami navyam | 4. Yu- 
vabhyam devi dhishana madaya Indragni somam usati sunoti | 
1. “Ihave no other wisdom than [that which proceeds] from 
you (Indra and Agni), I who have fabricated for you a hymn 
supplicating food. 2....I1 then, together with a libation of 
soma, generate for you, Indra and Agni, anew hymn. 4. The 
divine hymn [or rite], longing, pours forth the soma for your 
exhilaration.” 

(The wisdom to which the rishi refers at the beginning of this 
passage does not, however, necessarily, mean the power of com- 
posing hymns. In other clauses, this text contains the same 
words expressive of the fabrication and generation of the hymns 
by the rishi, which we have already met with in section 8, 
pp. 180-136). 

R. V. ii. 8, 8.—Sarasvati sédhayantt dhiyam nah Ha devi 
Bharati visvatarttih | Tisro devih svadhaya barhir edam achhi- 
dram panta saranam nishadya | “May Sarasvati, perfecting 
our hymn [or rite], may the divine Ila, and the all-pervading 
Bharati; may these three goddesses, seated on the place of 
sacrifice, prosper this faultless sacrifice with the oblation.” 

R. V. iii. 18, 3—... Vavad ise brahmand vandamanah 
ima dhiyam sata-seyaya devim | “ Worshipping thee with a 
prayer according to the best of my power, [I offer?] this divine 
prayer to obtain unbounded wealth.” 

R. V. iti, 82, 14.—Vivesha yad ma dhishand jajana ityadi | 
“ When the thought [or voice] entered into me, I gave it birth,” 
ete. (If dhishané here mean “thought,” it need not refer to 
anything supernatural.) 

R. V. iv. 84, L—Jda hi vo dhishan& devi ahnim adhat pitim 
etyadi | “For on these days the divine voice has ordained that 
you should drink soma,” ete. 
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R. V. iv. 43, 1, 2.—Ka u sravat hatamo yajniyainam vandaru 
devah katamo jushite | kasya imam devim amriteshu preshthair 
hridi sreshyama sushtutim suhavyam | “Who will hear us? 
which of all the objects of adoration? which of all the gods will 
receive our praises? In the heart of whom among the im- 
mortals can we infix this our divine and dearest hymn, accom- 
panied by excellent oblations?” 

R. V. vii. 84, 1.—Pra sukra etu devi manisha asmat sutashto 
ratho na vaji | “ May prayer, brilliant and divine, proceed from 
us, like a well-fabricated chariot drawn by steeds.” 

R. V. vii. 84, 9.—Abhi vo devim dhiyam dadidhvam pra vo 
devatra vacham krinudhwam | “ Receive towards you the divine 
hymn ; proclaim the song for yourselves among the gods.” 

R. V. vii. 90, 3.—... Raye devi dhishand dhati devam | 
“The divine voice disposes [?] the god to bestow [?] wealth.” 
(This verse is translated by Professor Benfey in his Glossary to 
the Sama-veda under the root vid, p. 170.) 

R. V. vii. 96, 38.—Bhadram id bhadré krinavat Sarasvati 
akavari chetati vajinivati | grindnd Jamadagnivat stuvind cha 
Vasishthavat | ‘‘ May the gracious Sarasvati bless us. The 
generous [goddess] rich in oblations, stimulates us, when praised 
after the manner of Jamadagni or lauded after the fashion of 
Vasishtha.” 

R. V. viii. 90, 16.— Vachovidam vacham udirayantim visva- 
bhir dhibhir upatishthamandm | devim devebhyah pari eyushim 
gam & ma avrikta marttyo dabhrachetah | ‘* Let not any mortal 
of little intelligence do violence to the cow, the divine Vach, 
who is skilled in praise, who utters her voice aloud, who asso- 
ciates with all the gods, and arrives with all the hymns.” 

R. V. ix. 38, 5.—Abhi brahmir anishata yahvir ritasya 
mataro marmyrijyante divah sisum | ‘‘The great devotional [?] 
mothers of the sacrifice have uttered praise: they decorate the 
child of the sky.” 

R. V. x. 85, 6.—.. . Rayo janitrim dhishanam upa bruve | 
‘T address myself to Dhishana, the generatrix of wealth.” 
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R. V. x. 71,1 f.—Brihaspate prathamam vacho agram yat 
prairata namadheyam dadhinah \ yad eshain sreshtham yad 
aripram Gsit prend tad eshim nihitam guha avi | 2. Saktum 
wa titdiund punanto yatra dhira manasé vacham akrata | atra 
sakhiyah sakhyani janate bhadra& esham laamir nikita adhe 
vacht | 3. Yajnena vachah padaviyam dyan tam anvavindann 
rishishu pravishtim | tam Gbhritya vyadadhuh purutra tam 
sapta rebha abhi sannavante | 4. Uta teah pasyan na dadarsa 
vacham uta teah srinvan na srinoti enam | uto tvasmai tanvam 
visasre jayeva patye usati suvasah | 5. Uta team sakhye sthira- 
pitam ahur nainam hinvanty api vdjineshu | adhenca charati 
miayaya esha vacham susruvdn aphalam apushpam | 6. Yas 
tityaja sachividam sakhayam na tasya vachi api bhago aste | yad 
im srinoti alakam sriftot: na li praveda sukritasya pantham. | 
1. “‘O Brihaspati, that first and principal name of speech (Vach), 
that which possessing, they uttered aloud [?], that which was to 
them the most excellent and spotless, that which they had kept 
secret has, through love, [been made] manifest. 2. Wherever 
the wise,—cleansing, as it were, meal with a sieve,—have uttered 
speech with intelligence, their friends recognize [their] friend- 
liness ; an auspicious fortune [or sign] is impressed upon their 
speech. 38. Through sacrifice they followed the track of Vach, 
and found her entered into the rishis: hearing her, they divided 
her into many portions: her the seven poets celebrate. 4. One 
man, seeing, sees not Vach; hearing, he hears her not; to 
another she reveals her form, as an elegantly attired and loving 
wife displays her person to her husband. 5. They say that one 
man has a sure defence in [her] friendship ; men cannot injure 
him even in battle; but that man consorts with an unprofitable 
delusion who has [only] heard speech [Vach] which is [to him] 
without fruit or flower. 6. He who has abandoned his discern- 
ing friend, has no portion in Vach; whatever he hears he hears 
in vain; he knows not the path of virtue.” 

(The second, fourth, and fifth verges of this obscure hymn are 
quoted in the Nirukta, iv. 10; i, 19, and 20; and are explained 
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in Professor Roth’s Illustrations. Verses 2 and 4 are also quoted 
and interpreted in the Mahabhashya; see pp. 80 and 31 of Dr. 
Ballantyne’s edition. The verse which is of most importance 
for my present purpose, is, however, the third, which speaks of 
Vach having entered into the rishis. The idea of Vach being 
divided into many portions will be found again below in R. V. 
x. 125, 3.) 

R.V. x.96,10.—... Mahi chid hi dhishana aharyad ityadi | 
“The great voice [or hymn] has desired thee.” 

R. V. x0110, 8 (= Vaj. 8. 29, 33).—A. no yajnam Bharati 
tayam etu la manushvad tha chetayanti \ tisro devir barhir & 
adam syonam Sarasvati svapasah sadantu | “ Let Bharati 
come quickly here to our sacrifice, with Ia, who instructs us 
like Manu [or like a man], and with Sarasvati: let these three 
goddesses, skilful in rites, sit down upon this beautiful sacrificial 
grass.” 

R.V, x. 125, 38.—Ahamn rashtri sangamani vasinam chikitushi 
prathama yajhiyinim | tim ma& devi vyadadhuh purutra 
bharisthatram bhiri dvesayantim | 4. Maya so annam atti yo 
vipasyati yah praniti ya tm srinoti uktam | amantavo mam 
te upaxiyant srudhi sruta sraddhwam te vadami | 5. Aham eva 
svayam idam vadimi jushtam devebhir uta manushebhih | yam 
hamaye tam tam ugram krinomi tam brahmainam tam rishim tam 
sumedham | 3. “I am the queen, the centre of riches, intelli- 
gent, the first of the objects of adoration: the gods have 
separated me into many portions, have assigned me many 
abodes, and made me widely pervading. 4. He who has 
insight, who lives, who hears [my] sayings, eats through me 
[the sacred] food. Those men who are foolish destroy me, 
for, those who disregard me, perish]. Listen, thou who art 
learned, I declare to thee what is worthy of belief. 5. I myself 
make known this which is agreeable both to gods and men. 
Him whom I love I make terrible, [1 make] him a priest, [I 
make] kim a rishi, [I make] him intelligent.” (This passage 
oecurs also in the Atharva-veda, iy. 30, 2 ff., but with some 
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various readings, as Gvesayantah for avesayantim, and sraddhe- 
yam for sraddhivam, etc. The hymn is translated by Mr. Cole- 
brooke, Ess. i. 82, or p. 16 of W. and N.’s ed.) 

R. V. x. 176, 2..—Pra devam devya dhiya bharata Jatavedasam 
havya no vaxad anushak \ “ By divine prayer produce Jatavedas: 
may he present our oblations in order.” 

R. V. x. 177, 1.—Patangam aktam asurasya mayaya hrida 
pasyanti manasa vipaschitah | samudre untah kavayo vichaxate 
marichinam padam ichhanti vedhasah | 2. Patango vacham 
manasa bibhartti tam Gandharco avadad garbhe antah | tam 
dyotamanam svaryam manishim ritasya pade kavayo nipanti | 
““Saoes behold with the heart and mind the Bird enveloped by 
the wisdom of the Asura: the wise perceive him in the sky: 
the prudent seek after the abode of his rays. 2. The Bird 
cherishes speech with his mind: the Gandharva hath uttered 
her in the womb: the bards preserve in the place of sacred rites 
this shining and celestial intellect.” (See also R. V. x. 189, 3, 
vah patangaya dhiyate.) 

Third: I shall now adduce the passages in which other Vedic 
deities, whether singly or in concert, are spoken of as concerned 
in the production of the hymns. 

Aditi.—In R. V. viii. 12, 14, Aditi is mentioned as fulfilling 
this function: Yad uta svaraje Aditih stomam Indradya jijanat 
puru-prasastam ataye ityadi | “When Aditi generated for the 

elf-resplendent Indra a hymn abounding in praises, to suppli- 
cate succour,” ete. 

Agm.—R. V. i. 18, 6, 7.—Sadasaspatim abhutam priyam 
Indrasya kimyam | sanim medhim aydasisham | yasmad rite na 
siddhyati yajno vipaschitas chana | sa dhintim yogam invati | 
6. “I have resorted, for wisdom, to Sadasaspati (Agni), the 
wonderful, the dear, the beloved of Indra, the beneficent; (7) 
without whom the sacrifice of the wise does not succeed: he 
promotes the course of our ceremonies.” 

R.V. iv. 5, 8.—Sama dribarha mahi tigma-bhrishtih sahasra- 
reta vrishabhas tuvishman | padam na gor apagilham vividean 
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Agnir mahyam pra id u vochad manishim | 6. Idam me Agne 
hiyate pivaka aminate gurum bharam na manma | Vrihad 
dadhatha dhrishata gabhiram yalwam prishtham prayasa sapta- 
dhatu | “ Agni occupying two positions, the fierce-flaming, the 
prolific, the showerer of benefits, the opulent, who knows the 
sacred hymn, mysterious as the track of a [missing cow], has 
declared to me the knowledge [of it]. 6. To me who am feeble, 
though innoxious, thou, o Agni, purifier, hast given, as a heavy 
load, this great, profound, and extensive hymn, of seven elements, 
with efficacious oblations.” (I find a difficulty, even with the 
help of Styana’s Commentary, in translating the remaining 
word of this verse, prishtham. See Part Second, p. 489.) 

R. V. iv. 6, 1.—Zeam hi visram abhi asi manma pra vedhasas 
chit tirasi manishim | “Thou presidest over all thoughts [or 
prayers]; thou promotest the praises of the sage.” 

R. V. iv. 11, 8.— Zvad Agne kavya tvad manishas tead ukthé 
jayante radhyani | “ From thee, Agni, proceed poetic thoughts ; 
from thee the products of the mind; from thee effective hymns.” 

R, V. x. 21, 5.—Agmr jato Atharvand vidad visvant kavya | 
“ Aoni, generated by Atharvan, is acquainted with all wisdom.” 

R. V. x. 91, 8.—... Medhihiram vidathasya prasidhanam 
Agnim ityadi | “ Agni, the giver of understanding, the accom- 
plisher of sacrifice.” 

R. VY. x. 4, 5.—YVad vo vayam pramindmo vcratani vidusham 
deva avidustaraisah | Agnis tad viscam aprinati vidvan yebhir 
devan vitubhih halpayati | Yat pakatra manasé dinadaxa na 
yajhasya mancate martyasah | Agnes tad hota kratuvid vyanan 
yajishtho devan rituso yajati | “ When, 0 [ye] gods, we, the most 
unwise among the wise, undertake sacred rites in your honour, the 
wise Agni completes them all, at the stated seasons which he 
assigns to the gods. When men, devoted to sacrifice, do not, 
from their ignorance, rightly comprehend the mode of worship, 

- Agni, the skilful sacrificer, and most eminent of priests, know- 
ing the ceremonial, worships the gods at the proper seasons.” 

(As rites and hymns were closely united in the practice of the 
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early Indians, and are often expressed by the same words; if 
Agni was supposed to be the director of the one, viz., the obla- 
tions, he might easily come to be also regarded as aiding in the 
production of the other—the hymns. Verse 4, occurs also in the 
A. V. xix. 59, 1, 2, where, however, Gprindtwu is read instead of 
aprinati, and in place of the words yeblir devdn, etc., at the 
close of the verse, we have, somascha yo brahmandn @ vivesa | 
“and Soma, who entered into the priests.”) 

Brahmanaspati.—R. V. i. 40, 5, 6.—Pra ninam Brahman- 
aspatir mantram vadati ukthyam | yasminn Indro Varuno 
Mitrah Aryama deva ohimsi chakrire | Tam id vochema vida- 
theshu sambhuvam mantram deva anehasam ityadi | “ Brahman- 
aspati (abiding in the worshippers mouth, according to the 
scholiast) utters the hymn accompanied with praise, in which 
the gods, Indra, Varuna, Mitra, and Aryaman, have made their 
abode. Let us utter, gods, at sacrifices, that spotless hymn, 
conferring felicity.” (Roth in his Lexicon considers okas to 
mean “good pleasure,” “ satisfaction.” See also his Essay on 
Brahma and the Brahmans, Jour. of the Germ. Or. Soc. i. 74.) 

Brihaspati.—Rh. V. ii. 23, 2.— Usrah iva stiryo jyotisha maho 
visvesham ij janita brahmanam asi | “As the glorious sun by 
his lustre generates rays, 80 art thou (Brihaspati) the generator 
of all prayers.” 

Gandharva.—According to Professor Roth (see under the 
word in his Lexicon), the Gandharva is represented in the Veda 
as a deity who knows and reveals the secrets of heaven, and 
divine truths in general; in proof of which he quotes the 
following texts :— 

R. V. x. 189, 5.— Visvavasur abhe tad no grinatu dicyo Gan- 
dharvo rajaso vimanah | Yad va ghé satyam uta yad na vidma 
dhiyo hineino dhiyah id nah avyah \ “ May the celestial Gan- 
dharva Visyavasu, who is the measurer of the atmosphere, de- 
clare to us that which is true, or which we know not. May he 
receive and delight in our hymns, {or, stimulating our interests, 
may he prosper our hymns].” 
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A. V. ii. 1, 2.—Pra tad voched amritasya vidvin Gandharvo 
dhama paramam guha yat | ““ May the Gandharva, who knows 
the world of the immortals, declare to us that supreme and 
mysterious abode,” 

Indra.—R. V. iii. 54, 17.—Mahat tad vah havayas charu 
nama yad ha deva bhavatha visve Indre \ sakha Ribhubhib puru- 
hita priyebhir imim dhiyam sataye taxata nah | “ Great, o 
sage [Asvins], is that cherished name of yours, through which 
[or, that] ye all become gods with (in) Indra. Do thou, much 
invoked (Indra), our friend, with the beloved Ribhus, fabricate 
(or dispose) this hymn for our welfare.” (This may merely 
mean that Indra was asked to give a favourable issue to the 
prayer of the worshipper, not to compose his hymn for him. 
See Roth’s Lexicon, under the word faz, 3.) 

R. V. vi. 26, 8.—Tvam havi chodayah arkasadtaiv ityadi | 
“Thou (Indra) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayana renders arkasdtau, “for the sake of 
finding food.’’) 

R. V. vi. 18, 15.—Krishva hritno akritam yat te asti uktham 
naviyo janayasva yajhaih | “ Energetic (Indra), do what thou 
hast never yet done; generate a new song with the sacrifices.” 

R. V. vi. 34, 1.—Sam cha we yagmur girah Indra pirvir wv 
cha tead yanti vibhvo manishih | “ Many hymns are congre- 
gated in thee, o Indra, and numerous products of the mind issue 
from thee.” (This verse has been already quoted in p. 124.) 

R. V. vi. 47, 10.—/ndra mrila mahyan jiwatum ichcha cho- 
daya dhiyam ayaso na dhirém \ Yat kiticha aham twayur idan 
vadami taj jushasva kridhi ma devavantam | “ O Indra, gladden 
me, decree life for me, sharpen my intellect like the edge of an 
iron instrument. Whatever I, longing for thee, now utter, do 
thou accept; give me divine protection.” (Compare with the 
word chodaya the use of the word prachodayat in the Gayatri, 
R. V. iii. 62, 10, which will be given below.) 

R. V. vii. 97. 8.—Zam u namasa havirbhih susevam Brah- 
manaspatim grinishe | Indram sloko mahi daivyah sishaktu yo 
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brahmano devakritasya raja \ 5. Tam & no arkam amyitdya jush- 
tam ime dhasur amritasah purdjah ityadi | “3. I invoke with 
reverence and with offerings the beneficent Brahmanaspati. Let 
a great and divine song celebrate Indra, who is king of the 
prayer made by the devas. 5. May these ancient immortals 
make this our hymn acceptable to the immortal,” ete. (Are we 
to understand the word deva here of gods or priests 7) 

R. V. viii. 18, 7.—Pratnavaj janaya girah srinudhi jaritur 
havam | “ As of old, generate hymns; hear the invocation of 
thy worshipper.” . 

R.V. x. 112, 9.—M shu sida ganapate ganeshu tedm ahur 
vipratamam kavindm | na rite twat kriyate kifichana dre maham 
arkam Maghavan chitram archa \ “ Lord of assemblies, sit amid 
our multitudes ; they call thee the wisest of poets. Nothing is 
done without, or apart from thee ; Maghavan, receive with favour 
our great and beautiful hymn.” (Already quoted in p. 148.) 

Indra and Vishnu.—R. V. vi. 69, 2.--Va visvdsam janitara 
matinim Indra-Vishna kalasé soma-dhana | Pra vam girah 
Sasyamanah avantu pra stomaso giyamanisah arkaih | “ Indra 
and Vishnu, ye who are the generators of all hymns, who are 
the vessels into which soma is poured, may the praises which 
are now recited gratify you, and the songs which are chaunted 
with encomiums.” 

Indra and Varuna.—tThe following passage is not, properly 
speaking, a portion of the Rig-veda, as it is part of one of the 
Valakhilyas or apocryphal additions (described in Part Second, 
p. 210), which are found inserted between the 48th and 49th 
hymns of the 8th Mandala. From its style, however, it appears 
to be nearly as old as some parts of the R. V. 

Indrawarunad yad rishibhyo manisham vacho matim srutam 
adattam agre | yant sthanany asryanta dhire yajnam tanvands 
tapasa *bhyapasyam | “ Indra and Varuna, I have seen through 
devotion that which ye formerly gave to the rishis, wisdom, wnder- 
standing of speech, sacred lore, and all the places which the sages 
created, when performing sacrifice.” (See Part Second, p. 220.) 


SECT, Iv.] TO THE ORIGIN OF THE VEDIC HYMNS. 161 


Pishan.—R. V. x. 26, 4.—Mamsimahi twa vayan asmakam 
deva Pashan matinancha sadhanam viprandiicha adhavam | 
“We adore thee, divine Pushan, the accomplisher of our hymns, 
and the stimulator of sages.” 

Savitri.—R. V. iii. 62 (=S8. V. ii. 812, and Vaj. 8. iii. 35).— 
Tat Savitur varenyam bhargo devasya dhimahi | dhiyo yo nah 
prachodayat | “ We meditate that excellent glory of the divine 
Savitri; may he stimulate our understandings [or hymns, or 
rites ].” 

(This is the celebrated Gayatri, the most sacred of all the 
texts in the Veda. See Colebrooke’s Misc. Ess. i. pp. 29, 30, 
127, and 175; or pp. 14, 15, 78, and 109 of W. and N.’s ed. 
Benfey (S. V. p. 277) translates the Gayatri thus: ‘May we 
receive the glorious brightness of this, the generator, of the god 
who shall prosper our works.” 

The Linga Purana (Part II. sec. 48, 5 ff, Bombay litho- 
graphed ed.) gives the following “ varicties” of the Gayatrt, 
adapted to modern Saiva worship: Gayatri-bhedah || Tatpuru- 
shaya vidmahe vag-visuddhaya dhimahi | Tan nah Sivah pracho- 
dayat || Ganambikayai vidmahe karmasiddhya cha dhimahi | 
Tan no Gauri prachodayat \| Tatpurushaya vidmahe Mahdde- 
vaya dhimahi | Tan no Rudrah prachodayat || Tatpurushaya 
vidmahe Vaktratundaya dhimahi | Tan no Dantih prachodayat || 
Mahiseniya vidmahe vageisuddhaya dhimahi | Tan nah Skan- 
dah prachodayat \| Tianasringaya vidmahe Vedapadiya dhi- 
mahi | Tan no Vrishah prachodayad ityadi | “ (1) We contem- 
plate That Purusha, we meditate him who is pure in word [or 
purified by the word]; may That Siva stimulate us. (2) We 
contemplate Ganambika, and we meditate Karmasiddhi (the 
accomplishment of works); may That Gauri stimulate us. (3) 
We contemplate That Purusha, and we meditate Mahadeva; may 
That Rudra stimulate us. (4) We contemplate That Purusha, 
and we meditate Vaktratunda (Ganesa); may That Danti (the 
elephant) stimulate us. (5) We contemplate Mahasena (Karti- 


keya), and we meditate him who is pure in word; may That 
11 
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Skanda stimulate us. (6) We contemplate Tixnasringa (the 
sharp-horned), and we meditate the Veda-footed; may Vrisha 
(the bull) stimulate us.” 

Soma.—R. V. vi. 47, 8.—Ayam me pitah udiyartte vacham ayam 
manisham usatim ajigah \ “This [soma], when drunk, stimulates 
my speech [or hymn]; this called forth the ardent thought.” 

It may be said that this and the other following texts relating 
to soma, should not be quoted as proofs that any idea of 
divine inspiration was entertained by the ancient Indian bards, as 
they can mean nothing more than that the rishis were sensible 
of a stimulating effect on their thoughts and powers of expres- 
sion, produced by the exhilarating draughts of the juice of that 
plant in which they indulged. But the rishis had come to 
regard Soma as a god, and apparently to be passionately devoted 
to his worship. See Part Second, pp. 470 ff., and especially 
pp. 474, 475. 

A. V. viii. 48, 8.—Apama somam amrité abhiima aganma 
jyotir avidima devin | kim ninam asman krinavad aratih kim u 
dharttir amrita martyasya | “We have drunk the soma, we 
have become immortal, we have entered into light, we have 
known the gods; what can an enemy now do to us? what can 
the malice of any mortal effect, o immortal god?” 

(This passage is quoted in the commentary of Gaudapada on 
the Sankhya Kariké, verse 2, and is translated (incorrectly as 
regards the last clause), by Prof. Wilson, in p. 18 of his Eng- 
lish version.) 

A curious parallel to this last Vedic text is to be found in the 
satyrical drama of Kuripides, the Cyclops, 578 ff.; though here, 
of course, the object is merely to depict the drunken elevation 
of the monster Polyphemus : 

'O 8 dupavds wor cummemrymevos SoKer 


TH yi pépecOa, Tod Aids Te Toy Opdvov 
Actoow 7d wav Te daimovey wyvdy céBas. 


“The sky, commingled with the earth, appears 
To whirl around ; I see the throne of Jove, 
And all the awful glory of the gods.” 
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R. V. ix. 25, 5.—Arusho janayan girah somah pavate dyu- 
shag Indrain gachchan kavikratuh | “The ruddy Soma, sage, 
united with men, purifies us, generating hymns, resorting to 
Indra.” 

R. V. ix. 76, 4.—... Pita matinéim asamashta-havyah | 
[Soma] father of our hymns, of incomparable wisdom.” 

R. VY. ix. 95, 2.—Harih srijinah pathyaim ritasya iyartti 
vacham aritevra ndvam | devo devinim guhyani nama avishkri- 
noti barhishi pravache | ‘The golden [Soma] when poured out, 
sends forth the hymn, [or, his voice], the companion of the 
ceremony, as a rower propels a boat. A god, he reveals the 
mysterious names of the gods to the bard upon the sacred grass.” 
(See R. V. ii. 42, 1, and x. 116, 9, quoted in p. 137). 

R. V. ix. 96, 5 (=8. V. ii. 208-5).—Somah pavate janita 
matinam jamta diwo janita prithwyad janta Agner janita sar- 
yasya janitaé Indrasya janita uta Vishnoh | 6. Brahma devandm 
padavih havinim rishir viprinim mahisho mriganadm syeno 
gridhranam svadhitir vaninam somah pavitram ati ete rebhan | 
7. Pravivipad vachah arnum na sindhur girah somah pavamédano 
manishah ityadi | “Soma purifies us, he who is the generator 
of hymns, of the sky, of the earth, of fire, of the sun, of Indra, 
and of Vishnu. 6. Soma, who is Brahma among the gods, a 
leader among the poets, a rishi among sages, a buffalo among 
wild beasts, a falcon among vultures, an axe amid the forests, 
advances to the filter with a sound. The purifying soma, like the 
sea rolling its waves, has poured forth songs, hymns, and 
thoughts,” etc. (See Benfey’s translation of this passage in his 
Sama-veda, pp. 238 and 253.) 

Varuna.—R. V. viii. 41, 5, 6.—YVo dharita bhuvananam ya 
usranam apichya veda naman guhya | sa havth havya puru 
rapam dyaur wa pushyatt... | Yasmin visvant havya chakre 
nabhir iva srita ityad | “ He who is the upholder of the worlds 
(Varuna), who knows the secret and mysterious names of the 
cows, he, a sage [or poct], cherishes sage [or poetical] works, 
as the sky does many forms. .... In him all sage (or poetical] 
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works abide, as the nave within a wheel,” etc. (See R. V. vu. 
87, 4, in p. 144, and ix. 95, 2, above, p. 163.) 

Varuna, Mitra, and Aryaman.—R. V. vii. 66, 11.— Vi ye 
dadhuh saradam masam ad ahar yajham aktum cha ad richam 
anapyam Varuno Mitrah Aryama xatram rajanah asata | “The 
kings, Varuna, Mitra, and Aryaman, who made the autumn, the 
month, the day, the sacrifice, night, and the Ak, possess an 
invincible power.” 


The following passage of the Rig-veda has (as we have seen 
above, p. 51, note 387; and p. 58), been quoted by Indian 
commentators and aphorists to prove the eternity of the Veda, 
on its own authority : 

R. V. viii. 64, 6.—Zasmai nanam abhidyave vaécha Viriipa 
nityaya vrishne chodasva sushtutim | “Send forth praises, 
Virtipa, to this heaven-aspiring and prolific Agni, wth perpetual 
voice.” 

There is, however, no reason whatever to suppose that the 
words nityaya vachaé mean anything more than perpetual voice. 
There is no ground for imagining that the rishi entertained 
any such conception as became current among the systematic 
theologians of later times, that his words were eternal. The 
word ntya is used in the same sense “perpetual” in R. V. ix. 
12, 7 (= S. V. ii. 55, 2), where it is said of Soma, xityastotro 
vanaspatir dhinim antar ityadi | “The monarch of the woods, 
continually-praised, among the hymns,” etc., as well as in the 
two following texts : 

R. V. ix. 92, 3.—Somah pundnah sadah eti nityam ctyadi | 
“The pure Soma comes to his perpetual abode [or to his abode 
continually),” etc. 

R. V. x. 89, 14 (quoted above, p. 132).—Mityam na sanum 
tanayam dadhanah | “ Continuing the series like an unbroken 
line of descendants.” 


The tenor of the numerous texts adduced in this Section seems 
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clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the 
composition of their hymns and prayers, by supernatural aid, de- 
rived from various deities of their pantheon. It may add force to 
the proof derived from these texts, and show that I am the less 
likely to have misunderstood their purport and spirit, if I adduce 
some evidence that a similar conception was not unknown in 
another region of the ancient Indo-Germanic world, and that the 
expressions in which the early Grecian bards laid claim to an 
inspiration descending from the Muses, or from Apollo, were not 
mere figures of speech, but significant, originally, of a living 
belief. Most of the following passages, from Hesiod and Homer, 
in which this idea is enunciated, are referred to in Mr. Grote’s 
History of Greece, i. 478. 
Hesiod, Theogonia, 22 :— 


“At vi mo ‘Holodov kadyy édidatay aod} 
“Apvas toalvov® “EXuc@vos tro Cabéo.0. 

Tévde S€ we mpdriora Beal mpds mdOoy Feuray, 
Movom *OAvpmiddes, kovpar Atos duyidxoro. 
Tloiwéves &ypavaAor, Kan’ eAéyxea, yaotépes di0v, 
“Tduev Weddea TOAAG Aéyew eTvmotow duota, 
“lduev ©, ev’ OeAwpev, GAnGea pvdnoacba. 
“OAs %pacay Kodpat meydAou Alos apriémerat’ 

Kal por oxAmtpoy ov, dddyns epiOnréos OCor, 
Apedacat Onntév’ évérvevoay Sé wor dvdhv 
@elny, &s KArcloue TAT Cooopmeva, Tpd T edyTa, 
Kal we nérove? duvety pardpwy yevos duty edytwy, 


Shas 7 auras mpaTdv Te kal Horepoy duey delderv. 


‘“« Hesiod erst was instructed in beautiful song by the Muses, 
Once as he tended his lambs under glorious Helicon’s summit. 
Me then the goddesses first, the Olympian Muses, accosted : 
This was the word which those daughters of Jupiter spake in my hearing : 
‘Ye who abide in the fields, ye contemptible, gluttonous shepherds, 
Full many tales we can tell which are feigned, though they seem to be real; 
But we are skilled, when we please, to relate the reality also.’ 
Thus, very fluent in speech, mighty Jupiter's daughters addressed me. 
Straightway then plucking a branch of luxuriant laurel, the Muses 
Gaye it to me for a staff, and inspired me with speech superhwnan, 
Fitting me thus to make known both the future and also the bygone. 
Next they enjoined me to hymn the immortals, unchangeably blessed, 
Chiefly, however, to sing their own praises, beginning and ending.” 


* 
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Hesiod, Theogonia, 94 :— 


Ex yap Movodwy kal éxnBdrou *AmdAAwVoS 
“AySpes 0150) Zaow em) xOdva Kal KiOapioral, 
"Ex bt Aids BaciAtjes. 


‘“‘ Minstrels who come to this earth, as well as all tuneful musicians, 


Spring from the heavenly Muses, and from the far-darting Apollo : 
Kings are from Jupiter sprung.” 


The following are the words in which the author of the Iliad 
invokes the aid of the Muses, to qualify him for enumerating 
the generals of the Grecian host (Iliad, ii. 484) :— 


“Eomete viv mot Movom OArtvpmia dSwudr Exoveat, 
‘Tuts yap eal éore mapeoté re tote Te TdyTA, 
‘Huels 5¢ KAéos btov aKovomey dvdé Tt iduev. 


“ Tell to me now, o ye Muses, who dwell in Olympian mansions, 
Ye who are goddesses, present, and knowing all things which befall men, 
Things of which we may hear rumours, but never get accurate knowledge— 
Tell to me who were commanders and chiefs of the Grecian army.” 


But the Muses could also take away, as well as impart, the 
gift of song, as appears from Iliad, ii. 594 ff. 


“Eva Te Movoa 
*Avrépmevar Oduup Toy Ophixa mavoay do1d7s° 
StedTo yap evxduevos vinnoeuev, eumep dy aural 
Modoa delSorey, kodpar Ards aryidxo10. 
“At d& xoAwodmevat wnpdy Oday, duTap dod} 
Ocoreciny &pédovTo, Kal exAEAaOoy KiOapioTiv. 


“That was the spot where the Muses 
Thracian Thamyris met, when they stopped his career as a minstrel. 
Boastingly he had aftirmed that, if even the heavenly Muses, 
Daughters of Jove, should compete, he would bear off the laurels for singing. 
Hotly indignant, they smote him with blindness, and took away from him 
Minstrelsy, science divine, and his skill in melodious music.” 


The following passages from the Odyssey refer to Demodocus, 


the bard who sang at the court of Alcinous, King of the Phe- 
acians (Odyssey, viii. 48 ff.) :— 


Kadéoacde Se Oetov daddy, 
Anpddorov' 7B ydp ‘pa Ocds mépt SOkev Goidhy, 
Téprew, damp Oupds emorpiyynow aeldev. 


* And summon Demodocus hither, 


Minstrel divine, whom the god hath endowed with most exquisite science, 


Charming, whenever his spirit impels him to sing for our pleasure.” 
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Odyssey, viii. 62 ff.— 
Kijput © eyyider HrAOev tywy eprhpoy doiddy* 
Toy mépt Moto’ eptance, didou 8 ayabdy Te andy TE, 
OPOarAuay wey Umepoe did0v PASetay doidhv. 
“Afterward nigh came the herald, conducting the loveable minstrel. 
Him the Muse tenderly loved, but she dealt him good mingled with evil; 
Eyesight she took from him, while she assigned him sweet song in requital.” 


Odyssey, viii. 73— 
Movo’ tp’ ao.ddy dyijcey dewdeuevar kréa GvdpGv eT A. 


‘Next the Muse stirred up the bard to resound the achievements of heroes.” 


A little further on, Ulysses says of Demodocus (Odyssey, 
viii. 479 ff.) :— 
Tlaot yap avOpdroicw emixOovioirw 0150) 
Tipijs €upmopol cior kal didods, duver’ Upa opéeas 
“Ouas Movo’ edtdake, pianoe d& PiAoy aoidav. 
‘All men who dwell upon earth stand in awe of, and honour, their minstrels, 
Since the Muse teaches them lays, and looks on the tribe with affection.” 


And again he addresses him thus (Odyssey, viii. 487) :— 


Anpuddor’, téoxa Sh o¢ Bpotdy duviCow amdvrwy. 
?-H oé ye Moto’ edidate Aids mdis, ) oé y AtéAAwY. 
Alny yap kara kdopov’Axady bvrov delders, K.T.A. 


“ Happy I deem thee, Demodocus, far above all other mortals. 
Either the Muse, Jove’s daughter, hath taught thee, or Phoebus Apollo ; 
Such the exactness with which thou relatest the fate of the Argives.’’ 


Phemius, the Ithacan minstrel, thus supplicates Ulysses to 
spare his life (Odyssey, xxii. 846 ff.) :— 
Aut Tor perémia &Xos EoceTa, key Go1ddy 
Tépyns, bs Te Oedio1 Kal avOpdmorow deldw. 
"Avrodldakros & ei, Oeds dé mor ey peoly igmas 
Tavrotas évépucer. 
“ Afterward, thou thyself shalt lament if thou slayest the minstrel,— 

Me, who sing praise to the gods, and delight mankind with my legends, 

Self-instructed am I, but a god hath implanted within me 

All kinds of narrative lore.” 


3 “That is,” says Mr. Grote, ‘“‘ Demodocus has either been inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of song. 
Kalchas, the prophet, receives his inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod.” But does 
not this passage itself (Odysscy viii. 488) show that the Homeric Apollo was the god 
of song, as well as the bestower of prophetic intuition? and do we not learn the 
same from Iliad, i. 603? In any case, it is quite clear from Theog. 94, quoted above, 
that Hesiod regarded Apollo in this character, 
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The early Greeks believed that the gift of prophecy also, 
as well as that of song, was imparted by the gods to mortals. 
This appears from the following passage of Homer (Iliad, 
i. 69) :— 

KdAxas @coTopldns, diwvomdrwy dx’ Epioros, 
“Os #5n Ta 7 CbyTa TA 7 oodmeva, mpd 7 edyTa, 


Ka) vheoo qyhoar ’Axaay *IAtoy ow, 
“Hy 51d pavtootyny, Thy 6: wope boiBos ’AmdAAwy. 


“ Calchas, the great son of Thestor, all other diviners excelling, 
Skilled in the present, foreseeing the future, and knowing the bygone ; 
Guide of the Grecian gallies from Hellas to Ilion’s roadstead, 
Thanks to that power of divining which Phebus Apollo imparted.” 


It is well argued by Mr. Grote that the early Greeks really 
believed in the inspiration of their bards by the Muses (History 
of Greece, i. 477 ff.) :— 

“His [the early Greck’s] faith is ready, literal and unin- 
quiring, apart from all thought of discriminating fact from 
fiction, or of detecting hidden and symbolized meaning: it is 
enough that what he hears be intrinsically plausible and seduc- 
tive, and that there be no special cause to provoke doubt. And 
if indeed there were, the poet overrules such doubts by the holy 
and all-sufficient authority of the Muse, whose omniscience is 
the warrant for his recital, as her inspiration is the cause of his 
success. The state of mind, and the relation of speaker to 
hearers, thus depicted, stand clearly marked in the terms and 
tenor of the ancient epic, if we only put a plain meaning upon 
what we read. The poet—like the prophet, whom he so much 
resembles — sings under heavenly guidance, inspired by the 
goddess to whom he has prayed for her assisting impulse. She 
puts the word into his mouth and the incidents into his mind; 
he is a privileged man, chosen as her organ, and speaking from 
her revelations. As the Muse grants the gift of song to whom 
she will, so she sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent and help- 
less. It is true that these expressions, of the Muse inspiring, 
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and the poet singing, a tale of past times, have passed from the 
ancient epic to compositions produced under very different cir- 
cumstances, and have now degenerated into unmeaning forms 
of speech ; but they gained currency originally in their genuine 
and literal acceptation. If poets had from the beginning written 
or recited, the predicate of singing would never have been 
ascribed to them; nor would it ever have become customary to 
employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was 
invoked and hailed in perfect good faith. Belief, the fruit of 
deliberate inquiry, and a rational scrutiny of evidence, is in such 
an age unknown ; the simple faith of the time slides in uncon- 
sciously, when the imagination and feeling are exalted; and in- 
spired authority is at once understood, easily admitted, and 
implicitly confided in.” 

If we extend our researches over the pages of Homer, we 
shall speedily discover numerous other instances of divine 
interference in human affairs, not merely (1) in the general 
government of the world, in the distribution of good and 
evil, and the allotment of the diversified gifts, intellectual, 
moral, and physical, which constitute the innumerable varieties 
of human condition, but also (2) in the way of special sug- 
gestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over 
the fortunes of mankind may be found in the following passages 
of the Iliad, xiii. 780 ff., and of the Odyssey, i. 847 f.; iv. 236 f. ; 
vi. 188 f.; viii. 167-175 ; xvii. 218, 480 ff. 

The following are illustrations of the speceal interference of 
the gods in behalf of their favourites :—Hliad, i, 194 ff., 218; iii. 
380 ff. ; v. 1 ff. ; vii. 272; xiii. 60 f., 485 ; xvi. 788 ff. :—Odyssey, 
{1.819 ff. ; iii. 26 ff. ; xiv. 216 f, 227; xvi.109 ff* Of the latter 
class of passages, I quote two specimens. 


4 Compare Prof. Blackie’s dissertation on the theology of Homer in the ‘“ Classical 
Museum,’’ vol, vii. pp. 414 ff. 
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Odyssey, i. 819 fL— 


‘H pey tp &s cimoto’ améBn yAaveGmis “AOhyn, 
“Opis 8 ds avoraua diémtato: TG F evi Pups 
Ofjxe wevos kad Odpoos, Iwéuynoev ré E marpds 
Mado é’ 7) 7d mapoiev’ 5 St ppeoly Har vohoas 
OduByoev Kata Ouudy, dtouro yup Oedy eat. 


“Thus having spoken, the goddess, the keen-eyed Athene departed, 
Flying aloft like a bird, unobserved: but to him she implanted 
Courage and strength in his soul, and reminded him then of his father 
Far more strongly than ever: he then, perceiving the marvel, 
Wondered exceedingly, thinking a god must have been his adviser. 

When Telemachus urges his youth and inexperience as a 
reason for diffidence in approaching Nestor, Minerva says to 
him (Odyssey iii. 26) :— 

Tyrcuay’, tra wey autds ev) ppeoi afar vonoets, 


“Adda dé Kad daluwv trodhoeTta dv yup olw 
“Ou ce Ocaiy GéxnTs yeveoOat Te Tpapeuer TE. 


‘“‘ Some things thou thyself shalt perceive in thine own understanding ; 
Others, again, some god will suggest to thy spirit, for never 
Hast thou been born, or bred up, except by celestial permission.” 

These passages, however, afford only one exemplification of 
the idea which runs through, and in fact, created, the entire 
mythology of the Greeks, viz., that all the departments of life 
and of nature were animated, controlled, and governed by par- 
ticular deities, by whom they were represented, and in whom 
they were personified. 

The Indian mythology,—as is evident to every reader of the 
Vedas, as well as (to some extent) to the student of the 
Puranas,—is distinguished by the same tendency as the Grecian. 
Indra, Agni, Vayu, Varuna, Stirya, and many other gods are 
nothing else than personifications of the elements, while Vach 
or Sarasvati and some other deities, represent either the divine 
reason by which the more gifted men were supposed to be 
inspired, or some mental function, or ceremonial abstraction. 

In the later religious history, however, of the two races, the 
Hellenic and the Indian, there is in one respect a remarkable 
divergence. Though the priestesses of the different oracles, 


ry 
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and perhaps some other pretenders to prophetical intuition, 
were popularly regarded as speaking by a divine impulse,® the 
idea of inspiration as attaching to poems or other compositions 
of a religious, didactic, or philosophical character, very soon 
became extinct. The Greeks had no sacred Scriptures. Their 
philosophers spoke and wrote in dependance on their own reason 
alone. They never professed to be guided by any supernatural 
assistance, nor claimed any divine authority for their dogmas. 
Nor was any such character of infallibility ever claimed for 
any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps 
hesitating, belief which some of the ancient rishis seem to have 
entertained in their own inspiration was not suffered to die out 
in the minds of later generations. On the contrary this belief 
grew up by degrees into a fixed persuasion that all the literary pro- 
ductions of those early sages had not only resulted from a super- 
nal impulse, but were infallible, divine, and even eternal. These 
works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most 
Indian works of any importance, of a religious, scientific, or 
philosophical kind, which were produced at a later period, have 
come to be regarded as inspired, as soon as the lapse of ages had 
removed the writers beyond familiar or traditional knowledge, 
and invested their names with a halo of reverence. 


To return from this digression to the inquiry which was being 
pursued regarding the opinions of the ancient Vedic rishis on 
the subject of their own inspiration : 

How, it will be asked, are we to reconcile this impression 
which the rishis manifest of being prompted by supernatural 
aid, with the circumstance, which seems to be no less distinctly 
proved by the citations made in the preceding section (pp. 128, 
186), that they frequently speak of themselves as having made, 
fabricated, or generated the hymns, without apparently betray- 


5 See Nagelsbach’s Nachhomerische Theologie, pp. 173 ff. 
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ing any consciousness that in this process they were inspired or 
guided by any extraneous assistance ? 

I am not in a position to attempt any very precise expla- 
nation of this discrepancy. I will only suggest (1) that 
possibly the idea of inspiration may not have been held by the 
earliest rishis, but may have grown up among their successors ; 
or (2) that it may have been entertained by some rishis, and not 
by others; or again (3), if both ideas can be traced to the same 
author (as is possibly the case in R. V. i. 109, 1, 4), we may 
suppose that the one notion was uppermost in his mind at one 
moment, and the other at another; or (4) that he had no very 
clearly defined ideas of inspiration, and might conceive that the 
divine assistance of which he was conscious, or which at least he 
implored, did not render his hymn the less truly the production 
of his own mind; that, in short, the superhuman and human 
elements were not incompatible with one another. 

The first of these suppositions is, however, attended with this 
difficulty, that both conceptions, viz., that of independent unas- 
sisted composition, and that of inspiration, appear to be dis- 
coverable in all parts of the Rig-veda. As regards the second 
supposition, it might not be easy Gin the uncertainty attaching to 
the Vedic tradition contained in the Anukramani or Vedic index) 
to show that such and such hymns were written by such and 
such rishis, rather than by any others. It may, however, be- 
come possible by continued and careful comparison of the Vedic 
hymns, to arriye at some probable conclusions in regard to their 
authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, 
rather than to others. I must, however, leave such investiga- 
tions to be worked out, and the results applied to the present 
subject, by more competent scholars than myself. 

IfI.—While in many passages of the Veda, an efficacy is 
ascribed to the hymns, which is perhaps nothing greater than 
natural religion teaches all men to attribute to their devotions, 
in other texts a mystical, magical, or supernatural power is 
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represented as residing in the prayers and metres. (See Weber's 
Vajasaneyi-Sanhite specimen, p. 61.) 

Thus in R. V. i. 67, 3, it is said: Ajo na «am dadhara 
prithwim tastambha dyam mantrebhih satyaih | “ (Agni) who 
like the unborn, supported the broad earth, and upheld the sky 
by true prayers.” The following is part of Sayana’s annotation 
on this verse: Mantrair divo dharanam Tatttiriye samamna- 
tam | “deva va adityasya svarga-lohkasya paracho ’tipatad abi- 
bhayuh | tam chhandobhir adrihan dhritya” iti \ yadva satyair 
mantraih stiyamdno 'gnir dyam tastambha iti | ‘‘The support- 
ing of the sky by mantras is thus recorded in the Taittirlya: 
‘The gods feared lest the sun and the heaven should fall down; 
they propped them up by metres.’ Or the verse may mean 
that Agni, being lauded by true mantras, upheld the sky.” 

R. V. i. 164, 25.—Jagata sindhuin divi astabhiyad rathantare 
saryam pari apasyat | gayatrasya samidhas tisra ahus tato 
mahna pra ririche mahatva | “ By the Jagati metre he fixed 
the waters in the sky; he beheld the sun in the Rathantara 
(a portion of the Sama-veda): there are said to be three 
divisions of the Gayatri; hence it surpasses [all others] in 
power and grandeur.” 

R. V. iii. 58, 12.— Visvamitrasya raxati brahma idam Bhara- 
tam janam | “The prayer of Visvamitra protects this tribe of 
the Bharatas.” 

R. V. v.81, 4.—Brahmana Indram mahayanto arkair avar- 
dhayan Ahaye hantavai u | “ The priests magnifying Indra by 
their praises, have fortified him for slaying Agni.” 

R. V. v. 40, 6—... Galham stryain tamasé apavratena 
turiyena brahmand avindad Atrih | v. 8.... 4 Atrih siryasya 
divi chaxur adhat svarbhanor apa maya aghuxat |v.9. Yam vai 
suryam svarbhanus tamasé avidhyad dsurah | Atrayas tam 
anvavindan na hi anye asaknuvan | “ Atri, by his fourth prayer, 
discovered the sun which had been concealed by an unholy 
darkness. 8. ... Atri placed the eye of the sun in the sky, 
and hid the delusions of Svarbhanu. 9. The Atris discovered 
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the sun, which Svarbhanu, of the Asura race, had pierced; no 
other could [effect this].” 

R. V. vi. 75, 19.—... Devas tam sarve dharvantu brahma 
varma mamantaram | “May all the gods destroy him; the 
prayer is my protecting armour.” 

R. V. vii. 19, 11.—Nu Indra sara stavamanah ati brahma- 
jatas tanva. vavyidhasva ityadi | “ Heroic Indra, lauded with 
devotion, and impelled by our prayers, grow in body,” ete. 

R. V. vii. 33, 8.—... Lven nu ham dasarajne Sudaisam 
pravad Indro brahmané vo Vasishthah | 5. ... Vasishthasya 
stuvatah Indrah asrod urum Tritsubhyah akrinod u lokam | 
‘Indra has delivered Stidas in the combat of the ten kings 
through your prayer, Vasishtha. 6. Indra heard Vasishtha 
when he praised, and opened a wide place for the Tritsus.” 

R. V. viii. 15, 7 (=S. V. ii. 995).—TZava tyad indriyam 
brihat tava sushmam uta kratum vajram sisati dhishana& varen- 
yam | “The hymn sharpens thy great strength, thy vigour, 
thy force, [and thy] glorious thunderbolt.” 

(This verse is translated by Benfey, 8. V. p. 286, who, in a 
note, thus describes the doctrine of the hymns: “ Prayer 
sharpens the thunderbolt, and consequently Indra’s might; for 
the power, etc., of all the gods is derived from the sacrifices and 
prayers of men.”) 

R. V. viii. 49, 9.—Pahi nah Agne chaya paihi uta dvitiyaya 
pali girbhis tisribhir arjimpate pahi chatasribhir vaso | “ Pro- 
tect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us 
through four, thou gracious one.” 

The following passage celebrates the numbers of the metres: 

R. VY. x. 114, 8, 9.—Sahasradha patichadasani uktha yavad 
dyava-prithirt tavad it tat | Sahasradha mahimanah sahasram 
yavad brahma tavati vak | kas chhandasam yogam aveda dhirah 
ho dhishnyam prati vacham papéda | kam riteyjam ashtaman 
saram ahur hari Indrasya ni chikiya hah svit | “There are a 
thousand times fifteen whthas; that extends [they extend?] as 
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far as heaven and earth. A thousand times a thousand are the 
glorifications ; speech is commensurate with devotion. What 
sage knows the [whole] series [or application] of the metres? 
Who has obtained all the forms of devotional speech? Whom do 
they call the eighth hero among priests? Who has perceived 
the two steeds of Indra?” 

(The word dhishnya is said by Yaska, Nirukta, viii. 8, to be 
=to dhishanya, and that again to be =to dhishanabhava, 
“sacred speech.” 

I conclude the series of texts relating to the power of the 
mantras by quoting the whole of the 130th hymn of the 10th 
Mandala of the R. V.: Yo yajho visvatas tantubhis tatah eha- 
satan devakarmebhir ayatah | ime vayanti pitaro ye dyayuh pra 
vaya apa vaya asate tate | 2. Puman enam tanute uthrinatte 


“ springing” from dhishand, “ speech,” or 


pumin vi tatne adhe nike asmin | ime maytkhai upa shedur a 
sadah simani chakrus tasarani otave | 3. Ka asit prama& pratima 
him nidanam djyam kim asit paridhih ka asit \ chhandah kim 
asit priugam kim uktham yad deva devam ayajanta visve | 
4, Agner gayatri abhavat sayugva ushnihaya Savita sambabhiva | 
anushtubha Somah ukthar mahasvan Brihaspater brihati véicham 
dvat | 5. Virén Mitravarunayor abhisrir Indrasya trishtub iha 
bhagah ahnah | Visvan devin jagati avivesa tena chaklripre 
rishayo manushyah | 6. Chaklripre tena rishayo manushya yajhe 
jate pitarah nah purane | pasyan manye manasa chaxasa tan ye 
imam yajnam ayajante purve | 7. Sahastomah sahachhandasah 
avritah sahapramah rishayah sapta daivyaih | parveshim pan- 
tham anudrisya dhird anvilebhire rathyo na rasmin | “The 
[web of ] sacrifice which is stretched on every side with threads, 
which is extended with one hundred [threads], the work of the 
gods, —these fathers who have arrived weave it; they sit where 
it is extended, [saying?] “weave forwards, weave backwards.’ 
The Man stretches it out and spins it, the Man has extended it 
over this sky. These rays [rishis?] approached the place 
of sacrifice; they made the Sama verses the shuttles for the 
woof, What was the order [of the ceremonial], what the dispo- 
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sition, what the service, what the offering, what the enclosure, 
what the metre, what the preliminary chaunt, and what the 
hymn, when all the gods sacrificed to the god [or, offered up the 
god as a victim]? The gayatr? was produced as the [metre] 
attendant upon Agni; Savitri appeared with the ushnih ; and 
Soma, glorious through hymns (wkthas), with the anushtubh ; 
the brihati preferred the voice of Brihaspati. The wrat 
attached itself to Mitra and Varuna; the ¢trishtubh, assigned 
to [?] the day, [accompanied] Indra. The jagati entered into 
the Visvedevas. By this means men were made rishis, [or 
rishis and men were formed]. By this means our mortal fathers 
were made rishis, when this ancient sacrifice was celebrated. 
Beholding, I know [or I believe I behold] with my mind, [as] 
an eye, those ancients who performed this sacrifice. The seven 
divine rishis, with hymns, with metres, [with] ritual forms, 
and with the prescribed arrangements, steadily contemplating 
the path of the ancients, have, like charioteers, followed after 
the rays.” 

(I shall not attempt to explain the meaning and purport of 
all the parts of this mystical hymn. The precise signification 
of some of the terms relating to the ceremonial of sacrifice in 
verse 3, is not supplied in any work to which I have access. 
In the rendering of those to which I refer, Mr. Colebrooke, who 
has translated the passage (Hssays, i. 34, 35, or p. 18 of W. and 
N.’s ed.) differs from M. Langlois. My object in quoting the 
hymn is to show how the various metres are associated with the 
different deities, in this primeval and mysterious rite, and how a 
certain sanctity of character is thus imparted to them. The 
Atharva-veda (x. 7, 43, 44) gives the second verse somewhat 
differently from the R. V., as follows: Pwmdn enad vayati 
udgrinatti puman enad vi jabhara adhi nake | ime maynkha upa 
tastabhur divaim samani chakrus tasarani vatave | “The Man 
weaves and spins this: the Man has spread this over the sky. 
These rays have propped up the sky ; they have made the Sama 
verses shuttles for the woof.”) 
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IV.—But whatever may have been the nature or the source 
of the supernal illumination to which the rishis laid claim, it 
igs quite clear that some among them at least made no pre- 
tensions to anything like a perfect knowledge of all subjects, 
human and divine, as they occasionally confess their ignorance 
of matters in which they felt a deep interest and curiosity. This 
is shown in the following texts : 

R. V. i. 164, 5.—Pakah prichchhami manasa& avijinan deva- 
nim end nihita paddni | vatse bashkaye adhi sapta tantin vi 
tatnire kavayah otavai &% | 6. Achikitvan chikitasas chid atra 
havin prichchhami vidmane na vidviin | vi yas tastambha shal 
wma rajamst ajasya ripe kim api svid ekam | 37. Na vi janami 
yad iwa idam asmi ninyah sannaddho manasaé charami \ yada 
mai agan prathamajah ritasya ad id vachah asnuve bhagam 
asyah | “Immature, not knowing in my mind, I enquire; 
these [are] the hidden or treasured truths [or abodes] of the 
gods; the sages have stretched out seven threads for a woof 
over the yearling calf Lor over the sun, the abode of all things]. 
Not comprehending, I ask those sages who comprehend this 
matter ; unknowing, [I ask] that I may know; what is the one 
thing, in the form of the uncreated, who has upheld these six 
worlds? 387. I do not recognize if I am like this; I go on 
perplexed and bound in mind. When the first-born sons of 
sacrifice Lor truth] come to me, then I enjoy a share of that 
word.” 

(I do not attempt to explain the proper sense of these obscure 
and mystical verses. It is sufficient for my purpose that they 
clearly express ignorance on the part of the speaker. Prof. 
Wilson’s translation of the passages may be compared. Prof. 
Miiller, Anc. Ind. Lit., p. 567, renders verse 37 as follows :— 
“T know not what this is that I am like; turned inward I walk, 
chained in my mind. When the first-born of time comes near 
me, then I obtain the portion of this speech.”) 

R. V. x. 88, 18.—Kati agnayah kati stirydsah kati ushasah 
hati u svid Gpah | na upaspyan vah pitaro vadami prichehhami 

12 
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vah kavayo vidmane ham | “ How many fires are there? how 
many suns? how many dawns? how many waters? I do not, 
fathers, say this to you in jest; I really ask you, sages, in 
order that I may know.” 

R. V. x. 129, 5.—Viraschino vitato rasmir esham adhah svid 
dsid upari svid asit | retodha adsan mahimana aGsan svadhai ava- 
stat prayatih parastat | 6. Kah addhai veda hah tha pravochat 
kutah qata hutah iyam visrishtih | arvag devd asya visarjanena 
atha ko veda yatah ababhava | 7. Lyam visrishtir yatah aba- 
bhava yadi va dadhe yadi va na | yah asya adhyaxah parame 
eyoman saanga veda yadi va na veda | “Their ray, obliquely 
extended, was it below, or was it above? ‘There were generative 
sources, and there were great powers, svadha (nature) below, 
and effort above. Who knows, who hath here declared whence 
this creation was produced, whence [it came]? The gods were 
subsequent to the creation of this universe; who then knows 
whence it sprang? Whence this creation sprang, whether it 
was formed or not,—He who, in the highest heavens, is the 
overseer of this universe,—he indeed knows, or he does not 
know.” 

(The last verse may also be rendered, “‘ He from whom this 
creation sprang,—whether he made it or not,—he who is the 
overseer of this universe, he knows, or he does not know.” 
See the translation of the whole hymn by Mr. Colebrooke in 
his Essays, i. 33, 34, or p. 17 of W. and N.’s ed. See also 
Prof, Miller’s translation and comment in pp. 559-564 of his 
History of Anc. Sanskrit Lit.) 

We have seen (above, p. 45) that a claim is set up (by some 
unknown writer quoted by Sayana) on behalf of the Veda that 
it can impart an understanding of all things, past and future, 
subtile, proximate, and remote; and that according to Sankara 
Achiryya (on the Brahma sutras, i. 1, 3) as cited above, p. 52, 
note, the knowledge which it manifests, approaches to omnisci- 
ence. All such proud pretensions are, however, plainly enough 
disavowed by the rishis who uttered the complaints of ignorance 
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which I have just adduced. It is indeed urged by Sayana (see 
above, pp. 40, 46) in answer to the objection, that passages like 
R. V. x. 129, 5, 6, can possess no authority as sources of 
knowledge, since they express doubt,—that this is not their 
object, but that it rather is to intimate by a figure of speech the 
extreme profundity of the Divine essence, and the great difficulty 
which any persons not well versed in the sacred writings must 
experience in comprehending it. There can, however, be little 
doubt that the authors of the passages I have cited did feel their 
own ignorance and intended to give utterance to this feeling. 
As, however, such confessions of ignorance on the part of the 
rishis, if admitted, would have been incompatible with the doctrine 
that the Veda was an infallible source of divine knowledge, it be- 
came necessary for the later theologians who held that doctrine to 
deny, or explain away, the plain sense of those expressions. 

It should be noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition 
that the rishis may have conceived themselves to be animated 
and directed in the composition of their hymns by a divine 
impulse. Though the two rivals, Vasishtha and Visvamitra, to 
enhance their own importance, and recommend themselves to 
their royal patrons, talk proudly about the wide range of their 
knowledge (see above, pp. 142-144), it is not necessary to 
imagine that, either in their idea or in that of the other ancient 
Indian sages (any more than in that of the Grecian bards), 
inspiration and infallibility were convertible or co-extensive 
terms. Both the Greek minstrel and the Indian rishi may have 
believed that they received, indeed, such supernatural aid as 
enabled them to perform what they must otherwise have left 
unattempted, but which after all resulted in only a partial 
illumination, and left them still liable to mistake and doubt. 

I must also remark that this belief in their own inspiration 
which I imagine the rishis to have held, falls very far short of 
the conceptions which later writers, whether Naiyayika, Miman- 
saka, or Vedantist, entertain in regard to the supernatural origin 
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and authority of the Veda. The gods from whom the rishis 
supposed that they derived their illumination, at least Agni, 
Indra, Mitra, Varuna, Soma, Pishan, ete., would all fall under 
the category of productions, or divinities created tm tame. This 
is clearly shown by the comments of Sankara on the Brahma 
Siitras, i. 8, 28 (above, pp. 69, 70). But if these gods were 
themselves created, and even (as we are told in the Rig-veda 
itself, x. 129, 6, cited in p. 178) produced subsequently to some 
other parts of the creation, the hymns with which they inspired 
the rishis, could not have been e¢ernal. The only one of the deities 
referred to in the Rig-veda as sources of illumination, to whom 
this remark would perhaps not apply, is Vach or Sarasvati, who 
is identified with the supreme Brahma in the passage of the 
Vrihad Aranyaka Upanishad quoted above (p. 108, note 53) ; 
though this idea probably originated subsequently to the era of 
the hymns. But it is not to created gods, like Agni, Indra, and 
others of the same class, that the origin of the Veda is referred 
by the Naiyayikas, Mimansakas, or Vedantists. The Naiya- 
yikas represent the eternal Isvara as the author of the Veda; at 
least, this is the opinion of Udayana Acharyya, the writer of the 
Kusumanjali (in the passages which I shall quote in the Appen- 
dix in a note on p. 81). And the Mimansakas and Vedantists, 
as we have seen (pp. 52-78, and note 39, pp. 51, 52), either 
affirm that the Veda is uncreated, or derive it from the eternal 
Brahma. Their view, consequently (unless we admit an excep- 
tion in reference to Vach), differs from that of the Vedic rishis 
themselves, who do not seem to have had any idea, either of 
their hymns being wnereated, or of their being derived from the 
eternal Brahma. 

As regards the relation of the rishis to deities like Indra, it is 
also deserving of notice that later mythologists represent the 
former, not only as quite independent of the latter, and as gifted 
with an inherent capacity of raising themselves by their own 
austerities to the enjoyment of various superhuman faculties, 
but even as possessing the power of rivalling the gods them- 
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selves, and taking possession of their thrones. See the stories 
of Nahusha and Visvamitra in the First Part of this work, par- 
ticularly pp. 68, 103, and 108. Compare also the passages from 
the Rig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 146, where 
the rishis are said to have attained to heaven, and Indra to have 
conquered it, by devotion (tapas). 


Srcr. V.— Texts from the Upanishads, showing the opinions of the authors 
regarding their own inspiration, or that of their predecessors. 


I shall now adduce some passages from the different Upani- 
shads, to show what opinions their authors entertained either in 
regard to their own inspiration, or that of the earlier sages, from 
whom they assert that their doctrine was derived by tradition. 

I. Svetagvatara Up. v. 2 (already quoted above, p. 96).— 
Yo yonim yonim adhitishthaty eho visvani rapani yonischa sarvah 
rishim prasatam Kapilam yas tam agre jnanair bibhartt: jaya- 
manaticha pasyet | “ He who alone presides over every place 
of production, over all forms, and all sources of birth, who 
formerly nourished with various knowledge that rishi Kapila, 
who had been born, and beheld him at his birth.” 

Il. Svetagvatara Up. vi. 21.—Vupah-prabhivad veda-prasa- 
dachcha Brahma ha Svetasvataro ’tha vidvin | atyasramibhyah 
paramam pavitram provacha samyag rishi-sangha-jushtam | 
“By the power of austerity, and by the grace of the Veda, the 
wise Svetisvatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought 
after by the company of rishis.” (Dr. Roer’s translation, p. 68, 
follows the commentator in rendering the first words of the 
verse thus: ‘‘ By the power of his austerity, and the grace of 
God.” This, however, is not the literal meaning of the words 
veda-prasadachcha, a reading the correctness of which is not 


denied.) 
III. Mundaka Up. i. 1 ff. (quoted above, p. 18, more at 
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length).— Brahma devinim prathamah sambabhiva visvasya 
hartta bhuvanasya gopta \ Sa brahma-vidyain sarva-vidya-pra- 
tishtham Atharvaya jyeshtha-putraya praha | “ Brahma was 
born the first of the gods, he who is the maker of the universe 
and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his 
eldest son.” 

IV. Chhandogya Up. p. 626 ff— Tad ha etad Brahma Praja- 
pataye ucacha Prajapatir Manave Manuh prajabhyah | acharyya- 
hulad vedam adhitya yatha vidhinam guroh harmatiseshena 
abhisamavritya hutumbe suchau dese svadhyayam adhiyano 
dhirmikin vidadhad atmani sarvendriyani sampratishthapya 
ahimsan sarva-bhatini anyatra tirthebhyah sa khalv eva vartta- 
yan yavadayusham Brahma-lokam abhisampadyate na cha punar 
dvartiate na cha punar dvarttate | ““This [doctrine] Brahma 
declared to Prajapati, Prajapati declared it to Manu, and Manu 
to his descendants. Having received instruction in the Veda from 
the family of his religious teacher in the prescribed manner, and 
in the time which remains after performing his duty to his pre- 
ceptor; and when he has ceased from this, continuing his religious 
studies at home, in his family, in a pure spot, communicating a 
knowledge of duty [to young men], withdrawing all his senses 
into himself, doing injury to no living creature, away from holy 
places [?], thus passing all his days, a man attains to the world 
of Brahma, and does not return again, and does not return 
again, [z.c., is not subjected to any future births].” 

I quote the commencement of Sankara’s comment on this 
passage: Yad ha etad atmazidnam sopakaranam om ity etad 
axaram ityadyaih saha updsanais tadvachakena granthena ash- 
tadhyaya-laxanena saha Brahma Hiranyagarbhah Parames- 
varo va taddvarena Prajapataye Kasyapaya wacha \ asév api 
Manave svaputraya | Manuh prajabhyah \ ityevam sruty-artha- 
sampradaya-paramparaya adgatam upanishad-viynanam adyapr 
vidvatsv avagamyate | “ This knowledge of soul, with its instru- 
ments, with the sacred monosyllable om and other formule of 
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devotion, and with the book distinguished as containing eight 
chapters, which sets forth all these topics, [viz., the Chhandogya 
Upanishad itself] was declared by Brahma Hiranyagarbha, or 
by Paramesvara (the supreme God), through his agency, to 
the Prajaipati Kasyapa. The latter in his turn declared it to 
his son Manu, and Manu to his descendants. In this man- 
ner the sacred knowledge contained in the Upanishads, having 
been received through successive transmission of the sense of 
the Veda from generation to generation, is to this day under- 
stood among learned men.” 
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Nore I. on Page 19, Line 2. 


I appuce here some further passages from Indian authors in 
addition to those already cited in pp. 17-19, which depreciate the 
ceremonial, or exoteric parts of the Vedas, in comparison with 
the esoteric knowledge of Brahma. 

I. My attention has been drawn to the following passage of the 
Bhagavad Gita, ii. 42 ff., by its quotation in an (as yet) unpub- 
lished work on Hindu Philosophy by the Rev. Professor K. M. 
Banerjea, of Calcutta: Yam imam pushpitim vacham prava- 
danty avipaschitah | veda-vada-ratah partha nanyad astiti vadi- 
nah | kiamatmainah svarga-parah janma-karma-phala-pradam | 
hriya-visesha-bahulam bhogaisvarya-gatim prati | bhogaisvarya- 
prasaktinim taya “pahrita-chetasim | vyavasdyatmika buddhih 
samadhau na vidhiyate | traigunya-vishaya vedi nistraigunyo 
bhavarjuna |... ydvdn artha udapane sarvatah samplutodake | 
tavan sarveshu vedeshu brahmanasya vijinatah | “A flowery 
doctrine (promising future births and the reward of works, pre- 
scribing numerous ceremonies, with a view to future gratifica- 
tion and glory) is preached by unlearned men, devoted to the 
injunctions of the Veda, assertors of its exclusive importance, 
sensual in disposition, and seekers after paradise. The restless 
minds of the men who, through this [flowery doctrine], have 
become bereft of wisdom, and are ardent in the pursuit of 
future enjoyment and glory, are not applied to contemplation. 
The Vedas have for their objects the three qualities (sattva, 
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rajas, tamas, or ‘goodness,’ ‘ passion,’ and ‘ darkness’); but be 
thou, Arjuna, free from these three qualities. ... As great as is the 
use of a well which is surrounded on every side by overflowing 
waters, so great [and no greater?] is the use of the Vedas to 
a Brahman endowed with true knowledge.” 

II. Chhandogya Up. p. 478 (Colebrooke’s Essays, i. 12).— 
Adhihi bhagava iti ha upasasada Sanathumaram Néradah \ tam 
ha uvacha yad vettha tena m& upasida tatas te arddhvam 
vaxyami iti|sa ha uvacha rigvedam bhagavo ’dhyems yajurvedam 
sama-vedam atharvanam chaturtham itihdsa-puranam patcha- 
mam vedinam vedam pitryam rasim dawam nidhim vahovak- 
yam ehiyanam deva-vidyim brahma-vidyam bhita-vidyam axatra- 
vidyam naxatra-vidyam sarpa-deva-jana-vidyam etad bhagavo 
‘dhyemi | so ’ham bhagavo mantra-vid evasmi na Gima-vit | 
srutam hy eva me bhagavaddrisebhyas ‘tarati sokam atma-vid’ 
iti so’ham bhagavah sochimi tam ma bhagavan sokasya param 
tarayaty iti | tam ha uvicha yad vai kitcha etad adhyagishtha 
nima evaitat | nama va rigvedo yajur-vedah simaveda athar- 
vanas chaturtha itihasa-puranak panchamo vedanam vedah 
pitryo rasir daivo nidhir vakovakyam ehayanam deva-vidya 
brahma-vidya bhita-vidya xatra-vidya naxatra-vidya sarpa-deva- 
jana-vidya nama evaitad nima upasva iti \ sa yo nama brahma 
ity upaste yavad nimno gatam tatra asya yathé kamachéro 
bhavati yo nama brahma ity upaste | asti bhagavo nimno bhiya 
itz | naimno vava bhiyo’ sti itt | tan me bhagavan bravito iti | 
“ Narada approached Sanatkumara, saying, ‘Instruct me, vener- 
able sage.’ He received for answer, ‘Approach me with [2.e., 
tell me] that which thou knowest; and I will declare to thee 
whatever more is to be learnt.’ Narada replied, ‘I am in- 
structed, venerable sage, in the Rig-veda, the Yajur-veda, the 
Sama-veda, the Atharvana, [which is] the fourth, the Itihasas 
and Puranas, [which are] the fifth Veda of the Vedas, the rites 
of the pitris, arithmetic, the knowledge of portents, and of 
great periods, the art of reasoning, ethics, interpretation, the 
knowledge of Scripture, demonology, the science of war, the 
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knowledge of the stars, the sciences of serpents and deities ; 
this is what I have studied. I, venerable man, know only 
the hymns (mantras); while I am ignorant of soul. But 
I have heard from reverend sages like yourself that ‘‘ the 
man who is acquainted with soul overpasses grief.” Now I, 
venerable man, am afflicted; but do thou conduct me across 
my grief.’ Sanatkumara answered, ‘That which thou hast 
studied is nothing but name. The Rig-veda is name; and 
so are the Yajur-veda, the Sama-veda, the Atharvana, the fourth, 
and the Itihasas and Puranas, the fifth Veda of the Vedas, 
etc. [all the other branches of knowledge are here enumerated 
just as above],—all these are but name: worship the name. 
He who worships a name with the persuasion that it is Brahma, 
holds as it were a dominion at his will over all which that name 
comprehends ;—-such is the prerogative of him who worships 
name with the persuasion that it is Brahma.’ ‘Is there any- 
thing, venerable man,’ asked Narada, ‘which is more than 
name?’ ‘There is,’ he replied, ‘something more than name?’ 
‘Tell it to me,’ rejoined Narada.” 

(Sankara interprets the words pafichamam vedainam vedam 
differently from what I have done. He separates the words 
vedinam vedam from pafiichamam and makes them to mean the 
means of knowing the Vedas, t.e., grammar. See above, p. 107.) 

III. Brihadaranyaka Up. iv. 8, 22 (p. 792 ff., p. 228-9 of Dr. 
Réer’s English).—Atra pita apita bhavate mata amata loka 
aloha deva adeva veda avedih | atra steno steno bhavate bhrana- 
ha abhrana-ha chindalo ’chandilah paulkaso ’paulkasah sra- 
mano ’sramanas tapaso ’tépaso nanvagatam punyena ananvaga- 
tum papena tirno hi tada& sarvan sokin hridayasya bhavati | 
“Tn that [condition of transcendental knowledge] a father is no 
father, a mother is no mother, the worlds are no worlds, the 
gods are no gods, and the Vedas are no Vedas. In that con- 
dition a thief is no thief, a murderer of embryos is no murderer 
of embryos, a Chandala no Chandala, a Paulkasa no Paulkasa, 
a Sramana no Sramana, a devotee no devotee; the saint has 
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then no relation either to merit or sin; for he then crosses over 
all griefs of the heart.” 

(I quote Sankara’s explanation of the unusual words naned- 
gata and ananvagata: Nanvdgatam na anvagatam ananvagatam 
asambaddham ity etat punyena sastra-vihitena karmanad tatha 
papena vihitakarana-pratishiddha-kriya-laxanena | “ Nanvagata, 
2.€., na (not) anvagata, or ananvdgata, t.e., asambaddha. This 
condition is unconnected either with merit, z.¢., action enjoined 
by the sastra, or with sin, 7.¢., action distinguished as the neglect 
of what is enjoined, or the doing of what is forbidden.”) 

IV. To the same effect the great sage Narada is made to 
speak in the Bhagavata Pur. iv. 29, 42 ff.: Prajdpati-patih 
sixad bhagavan Giriso Manuh | Daxadayah prajadhyaxd 
naishthikah Sanakadayah | Marichir Atryangirasau Pulastyah 
Pulahah Kratuh | Bhrigur Vasishtha ity ete mad-anté brahma- 
vadinah | adyapi vachaspatayas tapo-vidya-samadhibhih \ pas- 
yanto py na pasyanti pasyantam Paramesvaram | sabda-brah- 
mani dushpare charanta uruvistare | mantra-lingair vyavach- 
chhinnam bhajanto na viduh param | yada yasyanugrihnati 
bhagavin atma-bhavitah | sa jahati matim loke vede cha pari- 
nishthitam | tasmat hkarmasu varhishmann ajnandd artha-kasi- 
shu | ma ‘rtha-drishtim hrithah srotra-sparsishv asprishta-vas- 
tushu | sva-lokam na vidus te vai yatra devo Janardanah | ahur 
dhamra-dhiyo vedam sakarmakam atad-vidah | astirya darbhaih 
prag-agraih kartsnyena xiti-mandalam | stabdho vrihad-vadhad 
mini karma navaish yat param \ tat karma Hari-tosham yat sa 
vidya tan-matir yaya | “ Brahma himself, the divine Girisa 
(Siva), Manu, Daxa and the other Prajaipatis, Sanaka and 
other devotees, Marichi, Atri, Angiras, Pulastya, Pulaha, Kratu, 
Bhrigu, Vasishtha—all these assertors of Brahma (as the sole 
essence), and masters of speech, including myself (Narada) as 
the last, though seeing, are yet, to this day, unable, by austerity, 
by science, by contemplation, to sce Paramesvara (the supreme 
God), who sees all things. Wandering in the vast field of the 
verbal Divinity (the Veda), which is difficult to traverse, men do 
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not recognise the supreme, while they worship him as he is 
circumscribed by the attributes specified in the hymns (mantras). 
When the Divine Being regards any man with favour, that man, 
sunk in the contemplation of soul, abandons all thoughts which are 
set upon the world and the Veda. Cease, therefore, Varhishmat, 
through ignorance, to look upon works which merely seem to pro- 
mote the chief good, as if they truly effected that object, (works) 
which only touch the ear, but do not touch the reality. The 
misty-minded men, who, ignorant of the Veda, declare that 
works are its object, do not know [his?] own world, where the 
divine Janardana abides. Thou who, obstinate man that thou 
art, strewest the whole earth with sacrificial grass, with its ends 
turned to the east, and art proud of thy numerous immolatons, 
thou knowest not what is the highest work of all. That -by 
- which Hari (Vishnu) is pleased, is work; that by which the 
thoughts are fixed on him, is science.” 

I copy the comment on a part of this passage, viz., on verses 
45 and 46: Sabda-brahmani vede urur vistaro yasya arthato py 
para-stinye tasmin varttamand mantranam lingair vajra-hasta- 
twadi-guna-yukta-vvidha-devata- bhidhaina-samarthyaih parich- 
chhinnam eva Indradi-ripam tat-tat-karmagrahena bhajantah 
param Paramesvaram na viduh \| Tarhy anyah ko nama | kar- 
miady-agraham hitea paramescaram eva bhajed ity ata aha 
‘yada yam anugrihnati’ | anugrahe hetuh | dtmani bhavitah san 
sa tada loke loka-vyavahare vede cha harma-marge parmishthi- 
tam matim tyajati | ‘“ Men, conversant with the verbal Divinity, 
the Veda, of which the extent is vast, and which, as regards its 
meaning also, is shoreless, worshipping Paramesvara [the 
supreme God] under the form of Indra, etc., and circumscribed 
by the marks specified in the hymns, 2.¢., circumscribed by 
various particular energies denominated deities, who are charac- 
terised by such attributes as ‘wielder of the thunderbolt,’ ete. ; 
worshipping Him, I say, thus, with an addiction to particular 
rites, men do not know the supreme God. What other [god], 
then, [is there]? He therefore says, in the words, “When he 
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regards any one with favour,’ etc., let a man, abandoning all 
addiction to works, etc., worship the supreme God alone. The 
reason for this favour [is supplied in the following words]: 
‘Sunk in the contemplation of soul, he then relinquishes his 
regard directed to the business of the world and to the Veda, 
z.e., to the method of works.’” 


Nore II. on Page 22, Line 14. 


Mahidhara on the Vajasaneyi Sanhita (Weber's ed. p. 1) says, 
in regard to the division of the Vedas: Zatradau Brahma-param- 
paraya praptam Vedam Vedavyaiso manda-matin manushyan 
vichintya tat-kripaya chaturdha vyasya Rig-yajuh-simatharea- 
khyams chaturo vedan Paila- Vaisampayana-Jaimini-Sumantu- 
bhyah kramad upadidesa te cha sva-sishyebhyah | Evam param- 
paraya. sahasra-sakho Vedo jatah | “ Vedavyasa, having regard 
to men of dull understanding, in kindness to them, divided into 
four parts the Veda which had been originally handed down by 
tradition from Brahma, and taught the four Vedas, called Rik, 
Saman, Yajush, and Atharvan, in order, to Paila, Vaisampiayana, 
Jaimini, and Sumantu; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand sakhas was 
produced.” 


Note III. on Page 65, 4th Line from the bottom. 


The following extract from the account of the Pirva-mimansa, 
philosophy, given in the Sarva-darsana-sangraha of Madhava 
Acharyya (Bibliotheca Indica, pp. 127 ff.), contains a fuller 
summary of the controversy between the Mimansakas and the 
Naiyayikas respecting the grounds on which the authority of 
the Veda should be regarded as resting, than is supplied in any 
of the passages which I have quoted in the body of the work. 
As I have not studied the works of Sabara, Kumiarila, Prabha- 
kara, or the other commentators on the Mimansa aphorisms, 
J am unable to say how far this ingenious and interesting 
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summary is borrowed from those authors. It is probably taken 
from them in great part, but the special references made, in the 
course of the discussion, to Udayana Acharyya, Vagisvara, and 
the author of the Nyiya-bhishana, and the answers made to 
their objections, rather favour the supposition that the arguments 
urged by the author of the summary are in part original. 

Syad etat | vedasya hatham apaurusheyateam abhidhiyate | 
tat-pratipadaka-pramanabhavat katham manyethah apaurusheya 
vedah | sampradaydvichchhede saty asmaryyamana-hkarttrikatvad 
dima-vad iti | tad etad mandam viseshanasiddheh | paurusheya- 
veda-vadibhih pralaye sampradiaya-vichchhedasya kaxikaranat | 
kincha kim idam asmaryyamana-karttrikatvam nama | apratiya- 
mana-karttrikatvam asmarana-gochara-karttrikatcam va | na 

prathamah kalpah Paramesvarasya harttuh pramiter abhyupa- 
gamit | na dvitiyo vikalpisahatvat | tatha hi | kim ekena asma- 
ranam abhipreyate sarvair va | na adyah | ‘ yo dharma-silo jita~ 
mana-roshah’ ityadishu muktakoktishu vyabhicharat | na dviti- 
yah | sarvasmaranasya asarvajia-durjndnatvat | 

Paurusheyatee pramana-sambhavachcha veda-vakyani pauru- 
sheyani | vikyatvat | Kahdasadi-cakya-vat | veda-vakyani apta- 
pranitani | pramdnatve sati vakyatvad Manv-Gdi-vakya-vad 
iti | 

Nanu | ‘ Vedasyadhyayanam sarvam gurv-adhyayana-parva- 
ham | vedadhyayana-simanyad adhuni ’dhyayanam yatha’ | 
ity anumanam prati sidhanam pragalbhate iti chet | tad api na 
pramana-kotim praveshtum ishte |‘ Bhératadhyayanam sarcvam 
gurv-adhyayana-parvakam | Bharatidhyayanatvena simprata- 
‘dhyayanam yatha’ iti Ghhasa-samina-yoga-xematvat | nanu tatra 

Vyasah kartta iti smaryyate ‘ko hy anyah Pundarikaxad Maha- 
bharata-krid bhavet’ ity adav iti chet | tad aséram |‘ richah 
samani jajnire | chhandamsi jajmire tasmad yajus tasmad aa~- 
yata’ iti purusha-sukte vedasya sakartyikata-pratipadanat | 

Kincha anityah sabdah simanyavattve sati asmad-adi-vihyen- 
driya-grahyatvad ghata-vat | nanv idam anumanam sa evayam 
ga-hara ity pratyabhijnd-pramana-pratihatam ite chet | tad ati 
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phalgu ‘lina-punarjata-hesa-dalita-hkund’-adiw wa pratyabh- 
jnaya samanya-vishayatvena badhakatvabhavat | 

Nanv asarirasya Paramesvarasya talv-adi-sthinabhavena var- 
nochcharanasambhavat katham tat-pranitatvam vedasya syad 
iti chet | na tad bhadram svabhavato ’sarirasyapi tasya bhakta- 
nugrahartham lila-vigraha-grahana-sambhavat | tasmad vedasya 
apaurusheyatva-vacho yuktir na yukta iti chet | 

Tatra samadhanam abhidhiyate | Kim idam paurusheyatoamn 
sisidhayishitam | purushad utpannatva-matram | yatha asmad- 
adibhir ahar ahar uchcharyyamanasya vedasya \ pramandanta- 
rena artham upalabhya tat-prakasanaya rachitateam va | yatha 
asmad-adibhir eva nibadhyamainasya prabandhasya | prathame 
na vipratipattih | charame kim anumdna-balat tat-sidhanam 
agama-balad va | na ddyah | Malati-madhavadi-vakyeshu savya- 
bhicharateat | atha pramanatve sati iti visishyate iti chet | tad 
api na vipaschito manasi vaisadyam apadyate \ pramandntara- 
gocharartha-pratipadakam hi vakyam Veda-vakyam | tat pra- 
manantara-gocharartha-pratipadakam iti sadhyamane “mama 
mata bandhya’ iti vad vyaghatapatat | hincha Paramesvarasya 
lila-vigraha-parigrahabhyupagame ‘py atindriyartha-darsanam 
na sanjaghatiti desa-hila-svabhava-viprakrishtartha-grahanopa- 
yabhavat | na cha tachchaxur-idikam eva tadrik-pratiti-janana- 
camam iti mantavyam | drishtanusdrenaiva kalpandyad Gsrayani- 
yateoat | tad uktam Gurubhih sarvajia-nirakarana-velayam ‘ya- 
trapy atisayo drishtah sa svarthanatilanghanat | dara-siamadi- 
drishtau syad na rape srotra-vrittita’ iti | ata eva na agama- 
balat tat-sadhanam | 

“Tena proktam’ iti Paniny-anusdsane jagraty api hathaka- 
halapa-taittiriyam ityadi-samakhyaé adhyayana-sampradaya-pra- 
varttaka-vishayatvena upapadyate | tad-vad atrapi sampradaya- 
pravarttaka-vishayatvendpy upapadyate | na cha anuméana- 
balat sabdasya anityatva-siddhih \ pratyabhijna-virodhat | na 
cha asaty apy ehatve siminya-nibandhanam tad iti sampratam | 
samanya-nibandhanatvam asya balavad-badhakopanipatad asthi- 
yate kvachid vyabhichara-darsanad va \ tatra keachid vyabhi- 
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chara-darsane tad-utpreaayam uktain seatah-pramanya-vadibhih | 
‘utprexeta hi yo mohad ajhiatam apt badhanam | sa sarva-vyava- 
hareshu saimnsay yatma vinas syati’ iti | 

Nanv idam pratyabhijnanam gatvadijati-vishayam na gadi- 
vyakti-vishayam tasain prati-purusham bhedopalambhad \ anya- 
thai “ Somasarma ‘dhite’ iti vibhago na syad iti chet | tad api 
sobhan na bibhartti gadi-vyahti-bhede pramanabhavena gatvadi- 
juti-vishaya-kalpandyadm pramanabhavat | Yathé gatvam ajanata 
cham eva bhinna-desa-parimana-samsthana-vyakty-upadhana- 
vasad bhinna-desam wa alpam wa mahad iva dirgham wa 
vamanam wa prathate tatha gavyaktim ajinata cha ’m 
vyatijaka-bhedat tat-tad-dharminubandhini pratibhasate | etena 
viruddha-dharmadhyasad bheda-pratibhisa iti pratyuktam | 
tatra kim svabhaviko viruddha-dharmidhydso bheda-sidhakat- 
vena abhimatah pratitiko vé | prathame asiddhih \ aparatha 
svabhivika-bhedabhyupagame dasa ga-karan udacharayat Chai- 
tra iti prattipattih syad na tu dasakritwo ga-hara iti | deitiye 
tu na svabhavika-bheda-siddhih na hi paropadhi-bhedena sva- 
bhaivikam aikyam vihanyate | ma bhad nabhaso pi khumbhady- 
upadhi-bhedat svabhaviko bhedas tatra vydvrita-vyavaharo nada- 
nidanah | tad uktam acharyyaih \ ‘prayojtnantu ya) jates tad 
varnad eva labhyate \ vyakti-labhyantu naddebhya iti gateadi-dhir 
vrithi’ iti | tatha cha ‘ pratyabhijna yada sabde jagartti nirava- 
graha | anity anna saiva sarvani badhate’ | Etena idam 
apastam yad avadi Vagisvarena Manamanohare ‘ anityah sabdah 
indriya-visesha-gunatvat chaxa-ripavad’ iti | sabda-dravyatea- 
vadinam pratyaxa-siddheh dhvanyamse siddha-sadhanatvachchu | 
asravanatvopadhi-badhitateachcha | Udayanas tu asrayaprat- 
yaxatve ‘py abhdavasya pratyaxatiam mahata prabandhena prate- 
padayan nivrittah kolihalah utpannah sabdah iti vyavaharacha- 
rane karanam pratyaxan sabdanityatve praminayati sma | so'pi 
viruddha-dharma-samsargasya aupaidlikatvopapadana-nyayena 
datta-rakta-balina iva tilah samapohi \ nityatve sarvadopalabdhy- 
anupalabdhi-prasango yo Nyayabhishana-karoktah so ‘pi dlwant- 
samshritasya upalambhabhyupagamat pratiaiptah | yat tu 
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yugapad indriya-sambandhitvena pratiniyata-samskaraka-sam- 
sharyya-bhivanumanam tad dtmany anaikantikam asati kalakale | 
tatascha vedasya apaurusheyatayd nirasta-samasta-sanka-kalank- 
ankuratvena svatah siddham dharme praémanyam iti susthitam | 

Syad etat | ‘pramanatedpramanatve svatah Sankhyak samasri- 
tah | Naiyayihas te paratah Saugatas charamam svatah \ pra- 
thamam paratah prihuh pramainyam veda-vadinah \ pramdanat- 
vam svatah prahuh parataschapramanatém’ | iti vadi-vivada- 
darsanat hathamkaram svatah siddham dharma-pramanyam iti 
siddhavathritya svikriyate | kiticha kim idam svatah pramainyam 
nama 
jninajanyateam kim uta svasraya-jnana-sdmagrijanyateam 


(yD = = . = . pay 
him svata eva pramanyasya janma | dhosvit svaisraya- 


utaho jhina-simagrijanyajnana-viseshasritateam hitwa jhana- 
simagri-matrajanya-jnana-viseshasritatvam | tatra adyah sava- 
dyah | karyya-karana-bhavasya bheda-samanadhikaranatvena 
ehasminn asambhavat | ndpi dvitiyah | gunasya sato jhanasya 
pramainyam prati samavayi-karanataya dravyatvapatat | napi 
tritiyah pramanyasya upadhitwe jatitve va janmayogat \ smrititva- 
nadhikaranasya jndnasya badhatyantabhavah pramanyopadhih | 
na cha tasya utpatti-sambhavah atyantabhavasya nityatvabhyu- 
pagamat | ata eva na jater api janir yujyate | n&pi chaturthah | 
jndna-visesho hy aprama | visesha-sdmagrydiicha sémanya-sima- 
grt. anuprarisati | simsapa-sdmagryam iva vriva-sdmagri | apa- 
rathé tasys Gkasmikatvam prasajet | tasmat paratastvena svikri- 
tapramanyam vijhina-sdmagrijanyasritam ity atiwyaptir apad- 
yeta | patichama-vikalpam vikalpayamah | ki doshabhéva-saha- 
hritajnana-sdmagrijanyatvam eva jhana-samagri-matra- janyat- 
vam kim doshabhavasahakrita-jnana-simagrijanyateam | na 
adyah | doshabhava-sahakritajnana-samagrijanyatvam eva para- 
tah pramanyam itt paratah pramanya-vadibhir urarikaranat | 
nip dvitiyah | doshabhava-sahakritatvena séimagryim sahakyri- 
tatve siddhe ananyatha-siddhanvaya-vyatireka-siddhataya dosha- 
bhavasya hkdranataya vajra-lepayamdanatoat | abhavah hkaranam 
eva na bhavati ttt chet tada vaktaryam abhéivasya haryyateam 
asti na va | yadi nasti tadi pata-pradhvamsanupapatty? 
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nityata-prasangah | atha asti kim aparaddham haranatvena 
ati sa ubhayatah-pasa rajjuh | tad uditam Udayanena ‘ bhavo 
yatha tatha ’bhivah kairanam haryyavad matah’ iti | tatha 
cha prayogah | vimaté prama jnana-hetv-atirikta-heto-adhina 
haryatve sati tad-viseshatvat apramé-vat | pramanyam parato 
jhayate anabhyasa-dasayim saimsayihateat apramanya-vat | 
tasmad utpattau jhaptau cha paratastve praméina-sambhavat 
svatah siddham praimanyam ity etat piati-kushmainddyate iti 
chet | tad etad ahkasa-mushti-hanandyate | vijhina-samagri-jan- 
yatve sati tad-atirikta-hetv-ajanyatvam pramiayah svatastvam iti 
nirukti-sambhavat | asti cha atra anumainam | vimati prama 
vijhana-simagri-janyatee sati tad-atiriktajanya na bhavati | 
apramateanadhikaranatvat ghatadi-cat | na cha audayanam 
anumainam paratastea-sidhakam iti sankaniyam \ prama dosha- 
eyatirikta-jnaina-hetv-atirikta-janya na bhavati \ jranatead apra- 
mivad | iti pratisidhana-graha-grastateal| jidna-simagri-matrad 
eva pramotpatti-sambhave tad-atiriktasya gunasya doshabha- 
vasya vi karanatea-kalpandyaim kalpand-gaurava-prasangach- 
cha | nanu doshasya aprama-hetutvena tad-abhdvasya pramam 
prati hetutoam durnivaram iti chet | na doshibhivasya aprama- 
pratibandhakatvena anyatha (a?) siddhateat | ‘tasmad gunebhyo 
doshanim abhavas tad-abhdvatah | apramanya-dvaydsattvam 
tenotsargo nayoditah’ iti | tathi pramajhapiir apt jhanajna- 
paka-simagrita eva jayate | na cha samsayanudaya-prasango 
badhaha iti yuktam vaktum | saty api pratibhasa-pushkala- 
harane pratibandhaka-doshadi-samaradhanat tad-upapatteh | 
hiftcha taévakam anumanam svatah-pramanam na vi | adye 
anaikantikata | dvitiye tasyapi paratah pramanyam evam tasya 
tasyapi ity anavastha duravastha syat | yad atra Kusumanjalaw 
Udayanena jhatiti prachwra-pravritteh pramanya-nischayadhin- 
atvabhavam apadayata pranyagadi pravyittir hi whchham apex- 
ate tat-prachuryye cha ichchha-prachuryyam ichchha cheshta- 
sadhanata-jnanam tachcha ishta-jatiyatea-linganubhavam so ‘pt 
indriyartha-sannikarsham pramanya-grahanantu na keachid 
upayujyate iti tad api taskarasya purastat kaxe suvarnam 
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upetya sarvangodghatanam wa pratibhati | atah samihita-sadh- 
ana-jnanam eva pramanataya avagamyamanam ichchham jana- 
yati ity atraiva sphuta eva pramanya-grahanasya upayogah | 
hittcha kvachid api ched nirvichikitsé pravrittih samsayad upa- 
padyeta tarhi sarvatra tatha-bhava-sambhavat pramanya-n ischayo 
nirarthakah syat anischitasya sattvam eva durlabham itt pra- 
manyan datta-jalanjalikam bhavet ity alam ati-prapanchena | 
yasmad uktam ‘tasmad sad-bodhakatvena prapta buddheh pra- 
manata | arthanyathatea-hetattha-dosha-jnanid apodyate’ iti | 
tasmad dharme  svatah-siddha-pramana-bhave ‘ jyotishtomena 
svarga-kamo yajeta’ ityadi-vidhy-arthavaida-mantra-namadheyat- 
make vede yajeta ity atra ta-pratyayah prakrityarthoparaktam 
bhavanim abhidhatte iti siddhe vyutpattim abhyupagachchhatam 
abhihitanvaya-vadinim Bhatticharyyanam siddhanto yaga- 
vishayo niyoga iti karye vyutpattim anusaratam anvitabhidhana- 
vadinam Prabhikara-guranan siddhanta itt sarvam avadatam | 

“Be it so. But how [the Naiyayikas may ask] is the Veda 
alleged to be underived from any personal author? How can 
you regard the Vedas as being thus underived, when there is 
no evidence by which this character can be substantiated? The 
argument urged by you Mimansakas is, that while there is an 
unbroken tradition, still no author of the Veda is remembered, 
in the same way as [none is remembered] in the case of the 
soul (or self). But this argument is very weak, because the 
asserted characteristic [unbrokenness of tradition] is not proved; 
since those who maintain the personal origin [?.e., origin from 
a person] of the Veda, object that the tradition [regarding the 
Veda] was interrupted at the dissolution of the universe (pra- 
laya).. And further: what is meant by the assertion that no 
author of the Veda is remembered? -Is it (1) that no author 
is believed? or (2) that no author is the object of recollection? 
The first alternative cannot be accepted, since it is acknowledged 
[by us] that God (Paramesvara) is proved to be the author. Nor 


‘ This objection oceurs in a passage of the Kwswma@ijali, which I shall quote 
further on, 
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can the second alternative be admitted, as it cannot stand the test 
of the following dilemma, viz., Is it meant (a) that no author 
of the Veda is recollected by some ome person, or (b) by any 
person whatever ? The former supposition breaks down, since 
it fails when tried by such stanzas as this, ‘he who is religious, 
and has overcome pride and anger,’ etc.2 And the datter sup- 
position is inadmissible, since it would be impossible for any 
person who was not omniscient to know that no author of the 
Veda was recollected by any person whatever. 

“And moreover, [the Naiyayikas proceed], the sentences of 
the Veda must have originated with a personal author, as proof 
exists that they had such an origin, since they have the cha- 
racter of sentences, like those of Kalidasa and other writers. 
The sentences of the Veda have been composed by an authorita- 
tive person, since, while they possess authority, they have, at 
the same time, the character of sentences, like those of Manu 
and other sages. 

“ But [ask the Mimansakas] may it not be assumed that, ‘ All 
study of the Veda was preceded by an earlier study of it by 
the pupil’s preceptor, since the study of the Veda must always 
have had one common character, which was the same in former 
times as now;’? and that this inference has force to prove 
[? that the Veda had no author or was eternal]? Such reason- 
ing [the Naiyayikas answer] is of no avail as proof, [for it might 
be said in the same way that] ‘All study of the Mahabharata 
was preceded by an earlier study of it by the pupil’s preceptor, 
since the study of the Mahabharata, from the mere fact of its 
being such, [must have had the same character in former times] 


2 I do not know from what work this verse is quoted, or what is its sequel. To 
prove anything in point, it must apparently go on to assert that such a saint as is 
here described, remembers the author of the Veda, or at least has such superhuman 
faculties as would enable him to discover the author. 

3 The purport of this verse is, that as every generation of students of the Veda 
must have been preceded by an earlier generation of teachers, and as there is no 
reason to assume any variation in this process by supposing that there ever had been 
any student who taught himself; we have thus a ré¢cessus ad infinitum, and must of 
nocessity conclude that the Vedas had no author, but were eternal. 
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as it has now ;’ and this mere semblance of an argument would 
be of the same value in either case. But [the Mimansakas 
will ask whether there is not a difference between these two 
cases of the Veda and the Mahabharata, since] the smrite de- 
clares that [Vishnu incarnate as] Vyasa was the author of the 
latter,—according to such texts as this, ‘Who else than Pun- 
darikaxa (the lotus-eyed Vishnu) could be the maker of the 
Mahabharata?’ (see above, p. 21),—[ whilst nothing of this sort 
is recorded in any Sastra in regard to the Veda]. This argu- 
ment, however, is powerless, since it is proved by these words 
of the Purusha-sikta, “From him sprang the rif and sama 
verses and the metres, and from him the yajush verses,’ (above, 
p. 50) that the Veda dad a maker. 

“Further, [proceed the Naiyayikas], we must suppose that 
sound [on the eternity of which the eternity and uncreatedness 
of the Veda depend] is not eternal, since, while it belongs to 
a genus, it can, like a jar, be perceived by the external organs 
of beings such as ourselves. But [rejoin the Mimansakas], 
is not this inference of yours refuted by the proof arising from 
the fact that we recognize the letter G, for example, as the 
same we have heard before? This argument, [replies the 
Naiyayika], is extremely weak, for the recognition in question 
having reference to a community of species (as in the case of 
such words as ‘a jasmine tree with sprouted tendrils [?] cut 
and grown again,’ etc.) has no force to refute my assertion [that 
letters are not eternal ]. 

“But, [asks the Mimansaka], how can the Vedas have been 
composed by the incorporeal Paramesvara (God), who hag no 
palate or other organs of speech, and therefore cannot enunciate 
letters? This objection, [answers the Naiyayika], is worthless, 
because, though Paramesvara is naturally incorporeal, he can 
yet, by way of sport, assume a body, in order to shew kindness 
to his devoted worshippers. Consequently, the arguments in 
favour of the doctrine that the Veda had no personal author 
are inconclusive. 
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“T shall now, [says the Mimansakal, clear up all these diffi- 
culties. What is meant by this paurusheyatoa (‘ derivation 
from a personal author’) which it is sought to prove? Is it 
(1) mere procession (utpannatva) from a person (purusha), like 
the procession of the Veda from persons such as ourselves, when 
we daily utter it? or (2) is it the arrangement, with a view to its 
manifestation,—of knowledge acquired through other channels 
of information, in the sense in which persons like ourselves 
compose a treatise? If the first meaning be intended, there 
will be no dispute. If the second sense be meant, I ask whether 
the Veda is proved [to be authoritative] in virtue (a) of its 
being founded on znference, or (6) of its being founded on 
supernatural information? The former alternative (a) [7.e., that 
the Veda derives its authority from being founded on inference] 
cannot be correct, since this theory breaks down, if it be applied 
to the sentences of the Malati Madhava or any other secular poem, 
{which may contain inferences destitute of authority]. If, on 
the other hand, you say (0), that the contents of the Veda are 
distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the 
word of the Veda is [defined to be} a word which proves things 
that are not proveable by any other evidence. Now if it could 
be established that this vedic word did nothing more than prove 
things that are proveable by other evidence, we should be in- 
volved in the same sort of contradiction as if a man were to 
say that his mother was a barren woman. And even if we con- 
ceded that Paramesvara might in sport assume a body, it would 
not be conceivable that [in that case] he should perceive things 
beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in 
nature. Nor is it to be thought that his eyes and other senses 
alone would have the power of producing such knowledge, since 
men can only attain to conceptions corresponding with what 
they have perceived. This is what has been said by the Guru 
(Prabhakara) when he refutes [the supposition of ] an omniscient 
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person: ‘Whenever any object is perceived [by the organ of 
sight] in its most perfect exercise, such perception can only 
have reference to the vision of something very distant or very 
minute, since no organ can go beyond its own proper objects, 
as ¢.g., the ear can never become cognizant of form.’ Hence 
the authority of the Veda does not arise in virtue of any super- 
natural information [acquired by the Deity in a corporeal shape, 
and embodied in the sacred text]. 

“In spite of the weight attaching [?]‘ to the rule of Panini 
(see above, p. 87) that the grammatical affix with which the 
words Kathaka, Kalapa, and Taittiriya are formed, imparts to 
those derivatives the sense of ‘uttered by’ Katha, Kaliapa, ete., 
it is established that the names first mentioned have reference 
[not to those parts of the Veda being ‘uttered’ by the sages 
in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Veda. Here also these 
appellations ought to be understood in the same manner, as 
referring to the fact of those sages being the institutors of the 
study of the Veda; and we are not to think that the eternity 
of sound [or of the words of the Veda] is disproved by the 
force of any inference [to be drawn from those names], since 
this would be at variance with the recognition [of letters as the 
same we knew before] (see above, Mimansa Sutra, i. 18, 
p. 06). Nor, even though [numerical] unity were not [pre- 
dicable of each particular letter] (see Mimansa Sitra, i. 20, 
above p. 58), is it proper to insist that each letter is a term 
expressive of a species. The supposition that it is a generic 
term is opposed [?] by the intervention of powerful contrary 
arguments ; or by our perceiving that sometimes this character 
would fail to be applicable. 1n respect to those who, while 
they observe that [a definition] is inapplicable in some cases, 
yet disregard this circumstance, the following remark has been 
made by those [the Mimansakas, ete.] who maintain the self- 


* Literally, although the rule of Panini be awake, The sense given in the text 
is the only one I can think of. 
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proving power [of the Veda]: “The man who through bewilder- 
ment disregards even an unknown refutation, being in all 
matters full of doubt, perishes.’ 

“ But [the Naiyayikas will ask], does not the recognition [of 
G and other letters as the same we knew before] refer to them 
as belonging to the [same] species, and not as being the [same] 
individual letters, since, in fact, they are perceived to be dif- 
ferent [as uttered by] each person, and since otherwise it would 
be impossible for us to make any distinction [between different 
readers, as when we say], ‘Somasarman is reading?’ This 
objection, however, has as little brilliancy as its predecessors, 
and has been answered in this way, viz., that as there is no 
proof of any distinction of zadividuality between G’s, ete., there 
is no evidence that we ought to suppose any such thing as a 
species of G’s, etc. [2.e., of G’s and other letters each consti- 
tuting a species]. Just as to the man who is ignorant that G’s 
constitute a species, [that letter], though one only, becomes 
(through distinction of place, magnitude, form [?], individuals, 
and position [?]) variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the 
man who is ignorant of an individuality of G’s, [@.e, of G’s 
being numerically different from each other], this letter, though 
only one, appears, from the distinction existing between the dif 
ferent persons who utter it, to be connected with their respective 
peculiarities ; and as contrary characters are in this way erro- 
neously ascribed [to the letter G], there is a fallacious appear- 
ance of distinctness [between different G’s]. But does this 
ascription of contrary characters which we thus regard as creat- 
ing a difference [between G’s], result from (1) the nature of the 
thing, or (2) from mere appearance? There is no proof of 
the first alternative, as otherwise an inherent difference being 
admitted between different G’s, it would be established that 
Chaitra had uttered ten [different] G’s, and not [the same] G 
ten times. But on the second supposition, there is no proof of 
any inherent distinction [between G’s]; for inherent oneness (or 
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identity) is not destroyed by a difference of extrinsic disguises 
[or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] 
by jars, etc., that there is any inherent distinctness in the atmo- 
sphere itself. The fact is that when the action of sound is 
intercepted [by the atmosphere], it ceases to be audible.’ It 
has been said by the Acharyya, ‘The object which the Naiya- 
yikas seek, by supposing a species, is in fact gained from the 
letter itself; and the object at which they aim by supposing an 
individuality in letters, is attained from audible sounds (2.e., the 
separate utterances of the different letters), so that the hypo- 
thesis of species, etc., is useless.’ And we thus reach the con- 
clusion that, ‘since, in respect of sounds (letters), recognition 
has so irresistible a power, [literally, wakes, unrestrained], it 
alone repels all inferences against the eternity [of sound, or the 
Veda}. 

This refutes what has been said by Vagisvara in the Mana- 
manohara, that ‘sound is not eternal, because it is the quality 
of a particular organ, as form is of the eye;’ for it is to 
those who declare sound to be a substance, [and to them only ?] 
that the perception [of sound in this manner] is established, 
while as regards audible sound, the assertion of this percepti- 
bility is merely a proving of what is admitted ; and because this 
theory of sound being the quality of a particular sense is dis- 
proved by the characteristic of not making itself [always?] audible, 


5 IT am by no means sure that this sentence is correctly rendered, but have no 
preferable translation to suggest. I owe the reader some apology for the imperfect 
and tentative character of my version in many parts of the remainder of this extract. 
But having begun the translation, I was naturally anxious to carry it on as far as I 
could. As this part of the Sarya-dargana-sangraha has not before been rendered into 
any European language, and we possess as yet no work which explains completely all 
the technical terms of Indian logic and philosophy, I am unfortunately in an opposite 
predicament to that on which Kalidasa congratulated himself at the commencement 
of his task of celebrating the race of the Raghus, when he was able to say that he 
could enter upon his subject, which had been previously handled by earlier poets, 
with the same ease, as a thread penetrates into a gem which has been perforated by a 
diamond” (manaw vajra-samutkirne siitrasyevasti me gatih). The reader must just 
take this part of my translation for so much as he finds it to be worth. But I think 
that, though IT may have erred in details, I haye not mistaken the general scope. 
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And Udayana—maintaining by a long dissertation that, though 
the substratum be not perceptible by sense, still the non-exist- 
ence [of sound] is perceptible, and [observing it to be] a cus- 
tomary occurrence that when noise ceases, sound is produced~ 
alleges that perception, which is the cause of that phenomenon, 
is a proof of the non-eternity of sound. He also is refuted by 
showing the merely adventitious character of the [effect pro- 
duced on letters by the] influence of opposite qualities [in the 
speakers], just as a sacrificial knife is only stained superficially 
by a bloody oblation. And, again, the difficulty which has been 
raised to the eternity of sound by the author of the Nyaya- 
bhtishana, on the ground that it is not observed to be constantly 
perceived,—this difficulty also is removed by the admitted fact 
that sound which has been articulated in utterance is perceived. 
Once more, the inference which is drawn in reference to there 
being a fixed relation between the articulator and the [sound] to 
be articulated, from sound having reference to the organs [of 
many persons ?] at one and the same time, this is inconclusive 
in itself[?], there being no confused noise. And hence, as every 
stain of doubt which has come to light has been set aside by 
the underived character of the Veda, its authority as proof in 
matters of duty is clearly established. 

“ Beitso. But [verse] “the Sankhyas say that both authorita- 
tiveness and non-authoritativeness are self-derived ; the Naiya- 
yikas maintain that both are dependent on something external ; 
the Bauddhas assert that non-authoritativeness is self-derived, 
while authoritativeness depends on something extraneous to itself ; 
and the upholders of the Veda declare that authoritativeness is 
self-derived, and the absence of it dependent on something exter- 
nal.’ Now, when we observe the differences between the assertors 
of these several views, how can it be admitted as a settled point 
that there is such a thing as self-proved authority for duty? 
And what is this self-proved authority? What is its source (Zit. 
birth)? Does it spring (1) from self-dependent knowledge? or 
(2) from the constituents (or totality) of self-dependent know- 
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ledge? or (3) does it depend on some special knowledge spring- 
ing from the constituents (or totality) of knowledge? or (4) 
does it depend on some special knowledge springing from the 
mere constituents (or totality) of knowledge? The first sup- 
position is faulty, from the fact that cause and effect, which are 
categorically distinct, cannot properly be placed in the same 
class, or predicated of the same subject. The second supposi- 
tion is no better, owing to the objection that, whereas knowledge 
is a quality, the character of a substance is here ascribed to its 
self-evidencing authority, since the function of a material cause 
is assigned to it. Nor can the tid supposition be allowed, 
for as self-evidencing power is either an attribute (wpadhi) or a 
species, production (i.é., the being produced) does not apply to 
it. The condition of authoritativeness is the absolute absence of 
any defect in knowledge which has not recollection [?] for its 
basis. Now such authoritativeness cannot possibly be produced, 
as it is admitted that absolute non-existence is eternal; and con- 
sequently the production of species also is inadmissible. The 
fourth sapposition is equally faulty, for special knowledge is 
something unauthoritative, and the constituents of the general [or 
genus | enter into the constituents of the special, as the substance 
of a tree in general enters into the substance of the [particular] 
tree, the sinsapa (sisu). Otherwise we should be involved in 
the absurdity that it had no cause. Hence that which depends 
on what is produced from the constituents of knowledge is con- 
fessedly unauthoritative, from its dependence on something ex- 
ternal, and thus your definition will fail by embracing too much 
(atwyapt). 

“We shall now (interposes the Mimansaka) propose a fifth 
supposition. What do you mean by ‘springing from the mere 
constituents, [or simple totality] of knowledge?’ Does it 
mean (1) ‘the springing from the constituents of a knowledge 
which is accompanied by the absence of defects (i.e., which is 
faultless ?),’ or (2) ‘the springing from the constituents of a 
knowledge which is wnaccompanied by the absence of defects 
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(.e., which is faulty)?’ It cannot be the first, for ‘a spring- 
ing from the constituents of knowledge which is accompanied 
by the absence of defects [7.¢., which is faultless] is simply 
authoritativeness deriwed from something external, as is allowed 
by those who maintain that authoritativeness is derived from 
something external. Nor can it be the second, for the character 
of accompaniedness being substantiated in regard to any object, 
by the circumstance of its being accompanied by the absence of 
defects,® ‘ ; . 


. . . 
. . . . . . 


. . . . . 


If you object that non-existence [as in this case of the non- 
existence of defects} cannot be a cause, then you must tell us 
whether it (non-existence) is an effect or not. If it be not, 
then from the [consequent] impossibility [of any substance], a 
piece of cloth [for instance], being destroyed, we are entangled 
in the absurdity of supposing that it must be eternal. But 
if non-existence be an effect, what error is there in asserting 
its causality also? thus this rope binds [you] at both ends. 
And Udayana says (Kusumanjali, i. 10), ‘Just as existence, so 
also non-existence is regarded as a cause, as well as an effect.’ 
And now we shall apply this: variously-understood truth 
(prama) is (our opponents say) dependent on a cause distinct 
from the cause of knowledge, from the fact of its being a pro- 
duction, and as such, possessing the particular character of a 
production, just as is the case with error [or the absence of 
truth, aprama]. And authoritativeness is regarded as being 
derived from something external, owing to the doubtfulness [of 
the student? j before he has made the matter a subject of repeated 
study, just as is the case with unauthoritativeness. But to 
describe as se/f-proved authoritativeness that which, in its 
origin and in its [earliest] comprehension, thus derives its 
proof from an external source, is (they say) to make an asser- 


6 I am unable to make out the meaning of the remainder of this sentence, and 
must therefore leave it untranslated. 
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tion which is utterly worthless.*| But this objection of theirs is as 
vain as beating the air with their fists. [Such a thing as] a pro- 
duction from the constituents of knowledge [being admitted], it 
is in not being produced from any cause distinct from that, that 
the self-derivation of truth [or knowledge] consists. This results 
from the explanation of the term itself. And here we have also 
an inference [to rely upon]. There being [such a thing as] a pro- 
duction from the constituents of knowledge, variously-understood 
truth [or knowledge] does not spring from anything distinct 
from this, since it has not erroneousness as its basis, as jars, etc., 
[have no unhomogeneous material as their basis (?) J. Nor is it 
to be surmised that Udayana’s inference proves [authoritative- 
ness to have] an external source. Correct knowledge does not, 
like error, spring from anything distinct from the cause of a 
knowledge which is devoid of defects, because it is knowledge, 
so that [Udayana’s objection] is carried away by the demon of 
adverse proof [?]. And since it appears that authoritativeness 
spring's from the simple constituents of knowledge, if you suppose 
that any quality distinct from that, or that the absence of defect, 
is the cause [of authoritativeness], you will incur the charge of 
making more suppositions than are necessary to explain the 
facts. If it be objected to this, that since defect is the cause of 
unauthoritativencss, it cannot be denied that the absence of defect 
must be the cause of authoritatiweness, we deny this, since the 
absence of defect (or faultlessness) is, on other grounds, not 
proved® to be that which prevents unauthoritativeness.” 

I shall not attempt to carry farther my translation of this 
abstruse discussion, as the remainder contains several parts 
which I should find it difficulty to render. The real proof or 
disproof of the authority of the Veda must rest on grounds very 


* I do not know the proper meaning of the word piti-kushmandayate. Piuti 
means either “ purification”? or “stench ;” and kushmandayate is a nominal verb 
formed from kushmanda, a “gourd.” The compound may therefore mean “it is like 
a gourd full of filth.” 

* I take the anyathasiddhatvat, which I find in the Calcutta text, to be for (anyatha 
asiddhatvat), 
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much less abstract and metaphysical than such as are here 
argued with so much subtlety. 

The following passage from Sankara’s commentary on the 
Brahma Siitras, iii. 2, 40, is partly quoted in Prof. Banerjea’s 
forthcoming work on Hindu Philosophy. In the two preceding 
Stitras, as explained by Sankara, it had been asserted, both on 
grounds of reason and on the authority of the Veda, that God is 
the author of rewards. In the 40th Sutra a different doctrine is 
ascribed to Jaimini: Dharmam Jaiminir ata eva || Jaiminis tv 
acharyyo dharmam phalasya daitéram manyate | ata eva hetoh 
sruter upapattescha | sriyate tacad ayam arthah ‘ svarga-kamo 
yajeta’ ity evam adishu vakyeshu | tatra cha vidhi-sruter vishaya- 
bhavopagamad yagah scargasya utpadakah itt gamyate | anya- 
tha hy ananushthatriko yaga adpadyeta tatra asya upadesasya 
caiyarthyam syat | nanv anucana-vinasinah harmanah phalam 
na upapadyate iti parityakto ’yam paxah | na esha doshah sruti- 
pramanyat | srutis chet pramanam yatha ’yai karma-phala- 
sambandhah srutah upapadyate tatha halpayitacyah | na cha 
anutpadya kimapy aparvam karma vinasyat kalantaritam pha- 
lam datum saknoti ity atah harmano va siama hachid uttara- 
vastha phalasya va pirvdvastha apirvam nama asti iti tarkyate | 
upapadyate cha ayam arthah uktena prakirena | Isvarastu pha- 
lam dadati ity anupapannam avichitrasya kiranasya vichitra- 
haryyanupapatteh | vaishamya-nairghrinya-prasangad anush- 
thana-vaiyarthyapattes cha | tasmad dharmad eva phalam iti | 
“¢ Jaimini says that for this reason virtue [is the giver of re- 
ward].’ The Acharyya Jaimini regards virtue [?.e., the per- 
formance of the prescribed rites and duties] as the bestower 
of reward. ‘For this reason,’ and because it is proved by the 
Veda. ‘This is the purport of the Vedic text, ‘ Let the man who 
seeks paradise, sacrifice, and others of the same kind. As here, 
we learn the existence of the object [referred to] in the Vedic 
injunction in question, it is concluded that sacrifice has the 
effect of producing heaven ; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one 
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would care to sacrifice. without an object?], and thus the injunc- 
tion would become fruitless. But may it not be said that it is not 
conceivable that any fruit should result from a ceremony which 
perishes every moment, so that this view must be abandoned? 
No, this defect does not attach to our Mimansaka statement, since 
the Veda is authoritative. If the Veda be proof, this connection 
of the reward with the ceremony must be supposed to exist just 
as it is proved in the Veda. And from the fact that a ceremony 
which perishes without generating any unseen virtue, can yet 
produce a reward at a distant time, it must not be concluded 
that there is either a certain subtile ulterior form of the cere- 
mony, or a certain subtile anterior form of the reward, which is 
called ‘unseen virtue.’ And this result is established in the 
manner before mentioned. But it is not proved that God 
bestows rewards, because it is inconceivable that a uniform 
cause should produce various effects, and because the perform- 
ance of ceremonies would be useless, owing to the inequality 
and unmercifulness which would attach [to the supposed arbiter 
of men’s deserts]. Hence it is from virtue that reward results.” 

How far this passage may be sufficient to prove the atheism 
of the Mimansa, I will not attempt to say. Before we could 
decide on such a question, the Sitras of that school which 
refer to this question Gf there be any such) would have to be 
consulted. 

Professor Banerjea also quotes the following text from the 
popular work, the Vidvan-modatarangini, in which the Miman- 
sakas are distinctly charged with atheism: Devo na haschid 
bhuvanasya hartta bhartta na hartta "pi cha haschid Gste | 
harmanurapini subhasubhant prapnoti sarvo hi janak pha- 
lani || vedasya harttéd na cha haschid aste nitya hi sabdah 
rachana li nitya | pramanyam asmin svata eva siddham anadi- 
siddheh paratah katham tat | “There is no God, maker 
of the world; nor has it any sustainer or destroyer; for 
every man obtains a recompense in conformity with his works. 
Neither is there any maker of the Veda, for its words are 
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eternal, and their arrangement is eternal. Its authoritative- 
ness is self-demonstrated, for since this authoritativeness has 
been established from eternity, how can it be dependent upon 
anything beyond itself?” 

I am informed by Prof. Banerjea that the Mimansaka com- 
mentator Prabhakara and his school make out the Pirva 
Miminsa to be an atheistic system, while Kumarila treats it as 
theistic. The last named author makes the following complaint 
at the commencement of his Varttika, verse 10: Prayenawa hi 
mimamsa loke lokiyatikrita | tim dstika-pathe karttum ayam 
yatnah krito maya | “ For in practice the Mimansa has been for 
the most part converted into a Lokiayata (atheistic) system 
(see Colebrooke’s Essays, i. 402 ff., or pp. 259 ff. of W. and 
N.’s ed.); but I have made this effort to bring it into a theistic 
path.” See also the lines which are quoted from the Padma 
Purana by Vijnana Bhixu, commentator on the Sinkhya 
aphorisms, in a passage which I shall adduce further on, in a 
note on p. 108. 


Nore IV. on Page 80, Line 18. 


The Tarka-sangraha’ says: Vakyam dvwidham vaidikam lauke- 
haticha | vaidikam Isvaroktatvat sarvam eva pramanam | lauki- 
hantu aptoktam pramainam anyad apramanam | “ Sentences are 
of two kinds, Vedic and secular. Vedic sentences, from being 
uttered by Isvara, are all proof [or authoritative]. Of secular 
sentences, those only which are uttered by a competent [or wise] 
person (Gpta) are proof; the rest are not proof.” 

In this text, the authority of the Veda is founded on its being 
uttered by Isvara; and this characteristic is regarded as limited 
to the Veda. On the other hand, such secular works as proceed 
from a competent person (dpta) are also declared to possess 
authority. Here, therefore, a distinction appears to be drawn 
between the authority of the Veda and that of all other writings, 


9 Sce p. 40 of Dr, Ballantyne’s ed. with Hindi and English Versions, p. 40 of the 


Sanskrit. 
14 
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however authoritative, inasmuch as the former was uttered by 
Isvara, while the latter have only been uttered by some compe- 
tent person (@pia). Butin the Nyaya aphorism, ii. 68, quoted 
in p. 80, the authority of the Veda itself is made to rest on the 
authority of the wise, or competent person (apta), from whom 
it proceeded. In the aphorism, therefore, either the word apta 
must mean Jsvara, or we must suppose a difference of view 
between the author of the aphorism and the writer of the Tarka- 
sangraha. We shall see in the next note that the author of the 
Kusumanjali coincides with the Tarka-sangraha. 

If the author of the Nyaya Sttras did not believe in an 
Igvara (see the conclusion of the next note), he could not of 
course derive the Veda from such a source. Prof. Banerjea, in 
his forthcoming work on Hindu Philosophy, quotes the follow- 
ing definition of the word dpta from Vatsiyana: Aptah khalu 
saxat-krita-dharma \ yatha-drishtasya arthasya chikhydpayi- 
shayé prayuktah upadeshtaé | sdxat-karanam arthasya aptis | 
taya varttate ity aptah | “A competent person (Gpta) means 
one who has an intuitive perception of duty (the word sa@zdat- 
krita-dharman is used in the Nirukta, i. 20; see Part Second, 
pp. 174 and 176; and p. 95, note 48, above),—an instructor 
possessed by the desire of communicating some subject-matter, 
just as it was seen by him. ‘This intuitive perception constitutes 
competence (@ptz). A person who has this competence is com- 
petent.” Apta would thus be equivalent to rishi, and could not 
refer to Isvara. 

The following words are put by the author of the Vishnu 
Purana (iii. ch. 18; Wilson, p. 340) into the mouth of the 
deluder who promulgated the Bauddha and other heresies: Wa 
hy apta-vada nabhaso nipatanti mahaisurah | yuktimad vachanam 
grahyam maya ’nyaischa bhavadvidhaih | “ Words of the com- 
petent do not, great Asuras, fall from the sky. It is only words 
supported by reasons that should be admitted by me and others 
like yourselves.” 
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Note V. on Page 81, Line 138. 


I extract from the Kusumanjali of Udayana Acharya, and its 
commentary (published at the Sanskrit Press, Calcutta, in the 
Saka year, 1769), some fuller statements of the Naiyayika doc- 
trine regarding the origin and authority of the Veda. Mr. 
Colebrooke (Hiss. i. 268, or p. 166 of W. and N.’s ed.) speaks of 
this treatise as being accompanied by a commentary of Nara- 
yana Tirtha; but the one which is printed in the Calcutta 
edition, is said to be by Haridasa Bhattacharya. The object of 
the work appears to be to prove the existence of a personal god 
(Isvara), in opposition to various other antagonistic theories. 

I. Kusumaifijali, 2nd Stavaka, at the commencement: Anya- 
tha "pi paraloka-sidhananushthana-sambhacad iti deitiya-vipra- 
tipattih | Anyatha Isvarain vind ‘pi paraloka-sadhanam yagady- 
anushthanam sambhavat. yagadeh svarga-sidhanatvasya veda- 
gamyatvat | nitya-nirdoshataya cha vedasya pramanyam | maha- 
jana-parigrahichcha praémanyasya graha iti veda-karanataya 
na Isvara-siddhih | yogardhi-sampadita-sarvajnya-hapiladi-par- 
naka eva va vedo ’stu ity atra aha |“ pramaiyih paratantrateat 
sarga-pralaya-sambhavat | tad-anyasminn avisvasad na vidhan- 
tara-sambhavah” | Sabdi prama vaktri-yathartha-vahyartha-dhi- 
ripa-guna-janya iti gunadharataya Isvara-siddlih | nanu sakar- 
trike ’stu yathartha-vakyartha-dhir gunah | akartrike cha vede 
nirdoshatvam eva pramanya-prayojakam astu | mahajana-parigra- 
hena cha pramanya-graha ity ata tha |“ sarga-pralaya-sambha- 
vad” iti pralayottaram parva-veda-nasad uttara-vedasya hatham 
pramanyam mahijana-parigrahasyapt tada abhavat | sabdasya 
anityatwam utpanno ga-kara iti pratiti-siddham | pravahavich- 
chheda-rapa-nityatvam api pralaya-sambhacad nasti ti bhavah | 
Kapilidaya eva parval?|-sargadau ptirva-sargabhyasta-yoga- 
janya-dharmainubhavat saxat-hyita-sakalarthah karttarah santu | 
ity ata aha | “ tad-anyasminn” iti | visva-nirmana-samartha 
animadi-sakti-sampanna yadi sarvajhas tada laghavad eka eva 
tadrisah svikriyatam | sa eva bhagavan Isvarah | anttydsarva- 
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vishayaka-jnanavati cha visvdsa eva nasti | iti vaidika-vyavahara- 
vilopah iti na vidhantara-sambhavah Iscardnangihartri-naye we 
seshah | 

“The second objection is that [there is no proof of an Isvara], 
since the means of attaining paradise can be practised independently 
of any such Being. That is to say, the celebration of sacrifices, 
etc., which are the instruments of obtaining paradise, can take 
place otherwise, z.c., even without an Isvara (God). For the fact 
that sacrifices, etc., are the instruments of obtaining paradise is 
to be learned from the Veda, while the authority of the Veda 
rests upon its eternal faultlessness; and the [immemorial] 
admission of that authority results from its reception by illus- 
trious men. Now, as in this way the Veda is the cause [of final 
liberation], there is no proof of a God. Or let it be supposed 
that the Veda was preceded [composed] by Kapila and other 
sages, who by their wealth in devotion had acquired omni- 
science. 

“In answer to this, the author says: [verse] ‘Since truth, 
for authoritativeness] depends on an external source (see the 
passage from the Sarva-darsana-sangraha, above, p. 208), since 
creation and dissolution are probable, and since there is no 
confidence in any other than God, therefore no other manner 
can be conceived [in which the Veda originated, except from 
God (?) J.” [Comment] Scriptural truth [or authoritativeness] 
is derived from the attribute, possessed by its promulgator, of 
comprehending the true sense of words [i%.e., in order to 
constitute the Veda an authoritative rule of duty, it must have 
proceeded from an intelligent being who understood the sense 
of what he uttered, and not, as some maintain (see above, 
pp. 83, 104, 105), from a being who unconsciously breathed it 
out]; and since God is the substratum of this attribute [of 
intelligence], there is proof of his existence. 

“But it may be said, that this comprehension of the true sense 
of what is uttered may be a quality belonging to a created 
being ; and, again, it may be the faultlessness of the uncreated 
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Veda, which imparts to it its authority, while the [immemorial] 
admission of that authority results from its reception by illus- 
trious men. 

“In answer to this, the author says: ‘Since creation and 
dissolution are probable.’ Since the previous Veda (the one 
which existed during the former mundane period) perished after 
the dissolution of the universe, how can the subsequent Veda 
[2.e., the one supposed by our opponents to have existed during 
the dissolution] be authoritative, since there was not then even 
any reception of it by illustrious men [who also had all become 
extinct at the dissolution]. That is to say, the non-eternity of 
sound is proved by the conviction we have that letters such as G 
are produced, [and not eternal]; and even that eternity (or per- 
petuity) of the Veda which consists in unbroken continuity of 
tradition, does not exist, as there is probable proof of a dissolu- 
tion.” But, again, some one will say that Kapila and other 
saints—who, from their perception of duty, springing from the 
practice of devotion during the former mundane period, had 
acquired an intuitive knowledge of every subject—may at the 
creation have been the authors of the Veda. This is answered 
in the words, ‘since there is no confidence in any other but 
God.’ If persons capable of creating the universe and possess- 
ing the faculty of minuteness be omniscient, then, for the sake 
of simplicity, let one such person only be admitted, namely, the 
divine Isvara. And no confidence can be reposed in any person 
who is not eternal, or who is not possessed of a knowledge which 
extends to all objects. Thus the Vedic tradition [?] disappears. 
And so he concludes that no other manner [of the origination 
of the Veda?] can be conceived [except from Isvara?]; that 
is, in the system of those who deny an Ivara [no hypothesis 


10 The Mimansakas, or at least the Vedantists, seem to reply to this Naiyayika 
objection about the interruption of the tradition of the Veda through the dissolution 
of the universe, by saying that the Veda was retained in the memory of Brahma 
during the interval whilst the dissolution lasted, Sce Kullika on Manu, i, 28, above, 
p. 5; and S‘ankara on the Brahma Sitras, i. 3, 29, above, pp. 68 and 72; and compare 
the passages from the Mahabhashya, etc., in the concluding note of this Appendix. 
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can be framed which will account for the production of the 
Veda ?).” 

II. Kusumanjali, iii. 16.—Na pramanam andptoktir nadrishte 
hvachid Gptata \ adrisya-drishtau sarvajfio na cha nityagamah 
zamah \ ayam hi sarva-hartritedbhavavedakah sabdah anaptohtas 
ched na pramanam \ aptoktas ched etad-artha-gocharajhanavato 
nitya-sarva-vishayakajhanavattoam indriyady-abhawat \ dgamas- 
ya cha nityateam dashitam eva prag iti veda-haro nityah sarvajnah 
siddhyati | [Verse] “The word of an incompetent person is not 
authoritative; nor can there be any competency in regard to a 
thing unseen. To perceive invisible things, a person must be 
omniscient; and an eternal scripture is impossible. [Comment] 
This [supposed] scriptural testimony, denying the fact of any 
creation whatever, if uttered by an incompetent person, would 
be no proof. If it was uttered by a competent person, then the 
person who possessed an acquaintance with this circumstance 
[universal non-creation] would be master of a knowledge which 
was eternal, and universal in its range, from his not being 
limited by any bodily organs. And we have previously dis- 
proved the eternity of any scripture (see the first extract from 
the Kusuminjali, above). Consequently an omniscient and 
eternal author of the Veda is established.” 

III. Kusumanjali, v. 1.— Aaryydyojana-dhrityadeh padat 
pratyayatah sruteh | vakyat sankhya-viseshachcha sadhyo visva- 
vid aryayah |... Pratyayatah pramanyat | veda-janyajndnam 
harana-gunajanyam pramateat | pratyaxadi-prama-vat \ sruter 
vedat | vedah paurusheyo vedatvad ayurveda-vat \ kiticha vedah 
paurusheyo vakyatvad bharatadi-vat \ veda-vakyani paurusheyani 
vakyatvad asmad-adi-vakya-vat | [Verse] “An omniscient and 
indestructible Being is to be proved from [the existence of] effects, 
from the junction of [atoms], from the support [of the earth in 
the sky], from action, from belief [in revelation], from the 
Veda, from sentences, and from particular numbers.” 

The following is so much of the comment as refers to the words 
pratyaya, sruti, and rakya: “ From belief, i.e., from authorita- 
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tiveness. The knowledge derived from the Veda is derived from 
the attributes of its Cause; since it is true knowledge, like the 
true knowledge derived from perception. From the sruti, i.e., 
the Veda. The Veda is [shewn to be] derived from a person, 
by its having the characters of a Veda, like the Ayur-veda. It 
is also [shewn to be] derived from a person, by having the 
character of sentences, like the Mahabharata. The words of the 
Veda are [shewn to be] derived from a person, by their having 
the character of sentences, like the sentences of persons such as 
ourselves.” 

IV. Kusumanjali, v. 16.— Syam’ ‘abhavam’ ‘ bhavishyami’ 
‘tyadau sankhya pravaktri-ga | samakhya "pi cha sakhanam 
nadya-pravachanad rite | Vaidikottama-purushena svatantroch- 
charayituh sankhya& vachyd |‘ sa aixata cho ’ham bahu syam’ 
ityadi bakulam uttama-purusha sruteh | sankhyd-padartham 
anyam aha ‘samakhya’ ityadi | sarvasim sakhanam hi Kaithaka- 
Kalipakidyaih sankhyah sankhya-viseshah srayante | te cha na 
adhyayana-matra-nibandhanah | adhyetriném anantyat | anédav 
anyair api tad-adhyayanat | tasmad atindriyartha-darsi bhaga- 
van eva Isvarah harunikah sargadao asmad-ady-adrishtakrishta 
[h?]™ hathakadi-sartra-visesham adhishthaya yam yam sakham 
uktavams tasyah sakhayas tannamna vyapadesaiti siddham Isvara- 
mananam moaa-hetuh | [Verse] ‘The phrases ‘let me be,’ ‘I was,’ 
‘T shall be,’ [which occur in the Veda] have reference to a speaker ; 
and the designations of the sakids could only have been derived 
from a primeval utterance. [Comment] The first person (1), when 
it occurs in the Veda, must be employed to denote the words of 
a self-dependent utterer. Now there are many instances there 
of such a use of the first person, as in the words, ‘He 
reflected, I am one, let me become many.’ The author then 
specifies another signification of the term ‘word,’ or ‘name,’ 
(sankhyad) in the clause, ‘and the designations,’ etc. For all 


1. J have translated as if there had been a visarga at the end of this word, though 
there is none in the Calcutta text. If the visarya be not allowed, we must translate, 
“the bodies of Katha, etc., which were drawn by the destiny,” ete. 


216 APPENDIX. 


the sakhas bear in the Veda the names, the special names, of 
Kathaka, Kalapaka, etc. And these names cannot be connected 
with the mere study [of these sakhas by Katha, Kalapa, etc. | from 
the infinite multitude of students, since if the Veda had no 
beginning, it must have been studied by others besides the 
persons just mentioned. Wherefore the particular sakhas which 
Igvara, the seer of objects beyond the reach of the senses, the 
compassionate Lord himself uttered,—when at the beginning of 
the creation, drawn on by the destiny (adrishta) of beings like 
ourselves, he assumed the bodies of Katha, etc.,—these sikhas, 
I say, were designated by the names of the particular sages 
[in whose persons they were promulgated]. And so it is 
proved that the contemplation of Isvara is the cause of final 
liberation.” 

I am unable to say if the ancient doctrine of the Nyaya was 
theistic, like that of the Kusumanjali, the Tarka-sangraha,” and 
the Siddhanta Muktavali (p. 6 of Dr. Ballantyne’s ed., or p. 12 
of his “Christianity contrasted with Hindu Philosophy,” and 
p. 3 of Dr. Roéer’s Bhasha-parichchheda, in Bibl. Ind.) The 
remarks of Dr. Roer on the subject, in pp. xv., xvi., of the 
introduction to the last named work, may be consulted. The 
subject is also discussed by Prof. Banerjea in his forthcoming 
work on Hindu philosophy. The solution of the question will 
depend much on the interpretation to be given to the aphorisms 
of Gotama, 19-21 of the fourth book. 


Note VI. on Page 89, Line 12. 


I find that the phrase halatyaydpadishta, which here (and in 
p. 91, line 21) I have rendered “ refuted by the length of time,” 
is a technical term in the Nyaya philosophy, denoting one of 
the hetv-abhasas, or “mere semblances of reasons,” and is thus 

1% Jnanadhikaranam atma | sa dvividho Jivatma paramatma cha | tatra Isvarah 
sarvajnah paramatma eka eva | swatma prati sartram bhinno vibhur nityascha | “The 
substratum of knowledge is soul, It is of two kinds, the embodied soul, and the 


supreme soul. Of these the supreme soul is the omniscient Isvara, one only. The 
embodied soul is distinct in each body, all-peryading, and eternal.” 
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defined in the Nyaya Sutras, i. 49: Kalatyayapadishtah kala- 
tttah | which Dr. Ballantyne (Aph. of the Nyaya, p. 42) thus 
explains: “That [semblance of a reason] is Mistimed, which 
is adduced when the time is not [that when it might have 
availed ].” 

“(For example, suppose one argues that] fire does not con- 
tain heat, because it is factitious, [his argument is mistimed, if 
we have already ascertained, by the superior evidence of the 
senses, that fire does contain heat].” 

Part of the comment of Visvanatha on this siitra is as follows: 
Atita-hilasya samanarthakatvat halatita-sabdena uktam halasya 
sadhana-kilasya atyaye abhave apadishtah prayukto hetuh \ etena 
sadhyabhaiva-prama-laxanartha iti sachitam | sadhyabhava-nir- 
naye sidhanisambhavad ayam eva badhita-sidhyaka itt giyate | 


Nore VII. on Page 90, Line 19. 


See also the passage from the Vrihad Aranyaka Upanishad 
(Bibl. Ind. pp. 215, 216), quoted in Part Second, pp. 376, 377, 
note 4. 


Nore VIII. on Page 103, Line 9. 


I find that Vijnana Bhixu, the commentator on the Sankhya 
aphorisms, takes very nearly the same view as is here quoted 
from Madhusidana Sarasvati, in regard to the superiority of 
the Brahma Mimansa or Vedanta over the other Darsanas. 

In his Sankhya-pravachana-bhashya (Bibliotheca Indica, pp. 
3 ff.), he thus writes: Syad etat | Nydya-vaisekihabhyam atra 
avirodho bhavatu | brahma-mimaimsa-yogabhyam tu virodho ’sty 
eva | tabhyam nityesvara-sadhanat | atra cha Isvarasya prati- 
shidhyamanateat | na cha atrapi vydvaharika-paramarthika- 
bhedena sesvara-nirisvara-vadayor avirodho ’stu sescara-vadasya 
upasand-paratva-sambhavad itt vachyam | vingamakabhavat | 
isvaro hi durjheya itt nirisvaratvam apt loka-vyavahaira-siddham 
aisvaryya-rvairagyaya anuvaditam sakyate dtmanah sagunateam 
iva | na tu keapi srutyadav isvarah sphutam pratishidhyate yena 
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sesvara-vadasyaiva vydvaharikateam avadharyeta iti | atra uch- 
yate | atrapi vyavahairika-paramarthika-bhavo bhavati | ‘ asat- 
yam apratishtham te jagad Ghur aniscaram’ \ ityadi-sastrair 
nirisvara-vadasya ninditateat | asminn eva sastre vydvaharik- 
asyaiva pratishedhasya asvaryya-vairagyady-artham anucadate- 
auchityat | yadi hi laukayatiha-matanusadrena nityaisvaryyamn 
na pratishidhycta tada paripirna-nitya-nirdoshatsvaryya-darsa- 
nena tatra chittivesato vivehabhyasa-pratibandhah sydd iti sén- 
khyachéryyandm asayah | sesvara-vadasya na khvapi nindadikam 
asti yena upasanadi-parataya tat sastram sankochyeta | yat tu 
‘“nasti sankhya-samam jhanam nasti yoga-samam balam | atra 
vah saimsayo ma bhij gnanam sankhyam param smritam’ ityadi 
vakyam tad-vivehamse eva sinkhya-jnanasya darsanantarebhya 
utharsham pratipadayati na te isvara-pratishedamése ’pi | tatha 
Parisarady-akhila-sishta-saiiwadad api sesvara-vadasyaiwva para- 
marthkatvam avadharyate | api cha ‘ Axapida-pranite cha 
handade sinkhya-yogayoh \ tydjyah. sruti-virudho ’msah srutyeha- 
saranair nribhih \ Jaiminiye cha Vaiyadse virudhamso na has- 
chana | srutya vedartha-vijhane sruti-param gatau hi taw’ | iti 
Parisaropapuranadibhyo pi brahma-mimimsaya isvardinse 
balavattvam | yatha \ “ nydya-tantrany anehani tais tair uktani 
vadibhih \ hetv-agama-sadacharair yad yuktam tad upasyataém’ | 
2ti mowa-dharma-vakyad api Parasarady-akhila-sishta-cyavahé- 
rena brahma-mimiinsa-nyadya-vaiseshihkady-ukta isvara-sadhaka- 
nyaya eva grahyo balavattvat | tatha |‘ Yam na pasyanti yogin- 
drah sankhya api mahesvaram | anddi-nidhanam brahma tam 
eva saranam vraja’ | ityadi-haurmadi-vakyaih sinkhyandm 
isvardjhanasyaiva narayanadina proktateachcha \ kitcha brak- 
ma-mimamsiya isvarah eva mukhyo vishayah upakramadibhir 
avadhritah | tatramse tasya badhe sastrasyaiva apramanyam 
syat |‘ yat-parah sabdah sa sabdarthah’ iti nyayat \ sinkhya- 
Sdstrasya tu purushartha-tat-sidhana-prakriti-purusha-vivehav 
cca mukhyo vishayah \ ite tsvara-pratishedhamsa-badhe "pi na 
apramanyam |‘ Yat-parak sabdah sa sabdarthah’ iti nyayat | 
atah sivahasataya sinkhyam era isvara-pratishedhamse durbalam 
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itt | na cha brahma-mimamsayam api isvara eva mukhyo vishayo 
na tu nityaisvaryam iti vaktum sakyate | “ smrity-anavakasa- 
dosha-prasanga’-ripa-pirva-paxasya anupapattya nityaisvary- 
ya-visishtatvena eva brahma-mimamsa-vishayatedvadharanat | 
brahma-sabdasya para-brahmany eva mukhyataya tu ‘ athatah 
para-brahma-jijias@ iti na sitritam iti | etena sinkhya-virodhad 
brahma-yoga-darsanayoh hiryyesvara-parateam api na sanhani- 
yam | prakriti-svatantryapattya ‘rachaninupapattescha na 
anumanam’ ityaddi brahma-satra-parampara-nupapattescha | 
tatha ‘sa purveshim api guruh halena anavachchhedad’ iti 
yoga-sitra-tadiya-vyasa-bhashyabhyaim sphutam isa-nityatavaga- 
machcha itt | tasmad abhyupagama-vada-praudhi-cadadina eva 
sinkhyasya vydvaharikesvara-pratishedha-parataya — brahma- 
mimamsa-yogabhyam saha na virodhah \ abhyupagama-vadascha 
sastre drishtah | yatha Vishnu-purdne (i. 17, 54) | ‘ Ete bhinna- 
drisam daitya vikalpah hathita maya | hritva ’bhyupagamamh 
tatra sanxepah srayatam mama’ | iti | astu v& papinim jrana- 
pratibandhartham dstika-darsanesho apy amsatah sruti-virud- 
dhartha-vyavasthapanam teshu tesho amseshv apramanyatcha | 
sruti-smrity-aviruddheshu tu mukhya-vishayeshu pramanyam asty 
eva | ata eva Padma-purane brahma-yoga-darsanatiriktanamn 
darsaninam ninda ’py upapadyate | Yatha tatra Parvatim 
prati Isvara-vakyam |‘ srinu devi pravaxyami témasani yatha- 
kramam | yesham sravana-matrena patityam jhanindm api | pra- 
thamain hi mayaivoktain saivam Pasupatadikam | machchhakty- 
vesitair vipraih samproktant tatah param | Kanddena tu sam- 
proktam sastram vaiseshikam mahat | Gautamena tatha nyayam 
sankhyam tu Kapilena vai | dvijanmand Jaiminina parvam veda- 
mayarthatah | nirtscarena vadena kritam sastram mahattaram | 
Dhishanena tatha proktam charvakam ati-garhitam | daityanain 
nasanarthaya Vishnuna Buddha-rapina \ bauddha-sastram asat 
proktam nagna-nila-patadikam | maya-vadam asach-chhastram 
prachchhannam bauddham eva cha | mayawa kathitam devi kalau 
brahmana-rapina | apartham sruti-vakyanam darsayat loka- 
garkitam | harma-svarapa-tydjyateam atra cha pratipadyate | 
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sarva-harma-pariblramsad naishkarmyam tatra chochyate | pa- 
ratma-jivayor aikyam maya ’tra pratipadyate | brakmano ’sya 
param ripam nirgunam darsitam maya | sarvasya jagato “py 
asya nasanartham kalau yuge \ vedarthavad mahasastram mayd- 
vadam avaidikam | mayaiva hathitam devi jagatam nasa-hara- 
nad’ | iti | adhikam tu brahma-mimamsa-bhashye prapaichitam 
asmabhir iti | tasmad astika-sastrasya na hkasyapy apramanyam 
virodho va sva-sva-vishayeshu sarvesham abadhad avirodhachcha 
iti | nanv evam purusha-bahutoimse ’py asya sastrasya abhyu- 
pagama-vadatvam syat | na syat | avirodhat | brahma-mimam- 
sayam apy ‘ amso nana-ryapadesad’ ityadi sutrajatair jiwatma- 
bahutvasyaiva nirnayat | sinkhya-siddha-purushandm atmateam 
tu brahma-mimamsaya badhyate eva \‘ &tma iti tupayanti’ iti tat- 
sitrena paramatmana eva paramartha-bhimae atmatvdvadha- 
ranat | tathapi cha sankhyasya na aprimanyam | vydvahari- 
hatmano jiwasya itara-viveka-jnanasya moxa-sadhanatve vivaxi- 
tarthe badhabhavat | etena sruti-smriti-prasiddhayor nanatmai- 
katmateayor vyavaharika-paramarthika-bhedena avirodhah | 
“Be it so: let there be here no discrepancy with the Nyaya 
and Vaiseshika. But it will be said that the Sankhya is really 
opposed to the Brahma-mimansa (the Vedanta) and the Yoga 
[of Patanjali]; since both of these systems assert an eternal 
Isvara (God), while the Sankhya denies such an Isvara. And 
it must not be said (the same persons urge) that here also 
(as in the former case of the Nyaya and Vaiseshika], owing 
to the distinction between practical [or conventional, or regu- 
lative} and essential truths, there may be no [real] con- 
trariety between the theistic and the atheistic theories, in- 
asmuch as it appears that the theistic theory has a view 
to devotion [and may therefore have nothing more than a 
practical end in view];—you are not, it will be said, to assert 
this, as there is nothing to lead to this conclusion [or, dis- 
tinction]. For as Isvara is difficult to be known, the atheistic 
theory also, which is founded on popular opinion, may, indeed, 
be maintained for the purpose of inspiring indifference to 
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the divine majesty, Gust as it is [erroneously] asserted that 
soul has [the three] qualities); but neither the Veda, nor any 
other sastra contains a distinct denial of an Isvara, by which 
the merely practical [or conventional] character of the theistic 
theory could be shewn. [Consequently the theistic theory is not 
a mere conventional one, but true, and the contradiction be- 
tween the atheistic Sankhya and the theistic systems is real 
and irreconcileable]. 

To this we reply: in this case also the distinction of prac- 
tical and essential truths holds. For the atheistic theory is 
censured by such texts as the following: ‘They declare a 
world without an Isvara to be false and baseless.’ Now it was 
proper that in this system (the Sankhya), the merely prac- 
tical [or conventional] denial [of Isvara] should be inculcated 
for the purpose of inspiring indifference to the divine majesty, 
and so forth. Because the idea of the author of the Sankhya 
was this, that if the existence of an eternal Isvara were not 
denied, in conformity with the doctrine of the Laukayatikas, 
men would be prevented by the contemplation of a perfect, 
eternal, and faultless godhead, and by fixing their hearts upon 
it, from studying to discriminate [between spirit and matter]. 
But no censure on the theistic theory is to be found in any 
religious work, whereby [the scope of] that system might be 
restricted, as having devotion, etc., in view, asits only end. And 
as regards such texts as the following :—‘There is no knowledge 
like the Sankhya, no power like the Yoga; doubt not of this, 
the knowledge of the Sankhya is considered to be the highest,’ 
they [are to be understood as] proving the superiority of the 
Sankhya doctrine over other systems, not in respect of its 
atheism, but only of its discrimination [between different prin- 
ciples]. In the same way it is established by the colloquy 
of Paragara, and all other well-instructed persons, that the 
theistic theory is that which represents the essential truth. 
Further, such texts as the following of the Parisara Upa- 
purana, and other works, shew the strength of the Brahma- 
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miminsi on the side-of its theism, viz., ‘In the systems of 
Axapaida (Gotama) and Kanada, and in the Sankhya and Yoga, 
that part which is opposed to the Veda should be rejected by 
all persons who regard the Veda as the sole authority. In the 
systems of Jaimini and Vyasa (the Vedanta) there is no portion 
contrary to the Veda, since both these sages, by [adhering to] 
the Veda [itself], have obtained a perfect comprehension of 
its true meaning.’ In the same way it results from this text 
of the Moxa-dharma (a part of the Santi-parva of the Maha- 
bharata), viz.: ‘Many systems of reasoning have been pro- 
mulgated by different authors ; [in these] whatever is established 
on grounds of reason, of scripture, and of approved custom, 
is to be respected ;’ [from this text also, I say, it results] that 
the theory,—declared in the Brahma-mimansa, the Nyaya, the 
Vaiseshika, etc., in consonance with the tradition of Parasara 
and all other well-instructed men,—which asserts an Iévara, is 
alone to be received, in consequence of its strength ; and [it is] 
also [to be received] because in such passages as this of the 
Kaurma-purana, viz.— Take refuge with that Mahesyara, that 
Brahma without beginning or end, whom the most eminent 
Yogis, and the Sankhyas do not behold, —Narayana (Vishnu) 
asserts that the Sankhyas are ignorant of Ivara. 

Moreover, Igvara is determined to be the principal subject of 
the Brahma-miminsa by the introductory statement, etc., of that 
system. If it were open to objection on that side [2.e., on the side 
of its principal subject], the entire system would be without 
authority. For itis a rule of logic that “the sense of a word 
is that which it is intended to denote.’ But the principal sub- 
jects of the Sankhya are—(1) the grand object of human pur- 
suit, and—(2) the distinction between nature (prakriti) and 
spirit (yurwsha), which is the instrament of attaining that 
grand object. Thus the Sankhya does not lose its authority, 
even though it be erroneous in so far as it denies an Isvara. 
For it is a rule of logic that “the sense of a word is that 
which it is intended to denote.’ Hence, from its being an 
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essential point, the Sankhya is weak in so far as it denies an 
Tsvara. 

Nor can it be alleged that it is Isvara only, and not the eternity 
of his existence, that is the principal subject of the Brahma- 
mimansa ; since, through the disproof of the objection (parva- 
paxa) that the theistic theory ‘is chargeable with the defect 
of rendering the smriti inapplicable,’* it is ascertained that the 
assertion of an eternal Isvara is the main object of the Brahma- 
mimansa. But as the word Brahma is principally employed 
to denote the supreme Brahma, the first aphorism of the 
Brahma-mimansa, does not run thus, ‘ Now follows the enquiry 
regarding the supreme Brahma ;’ but thus, ‘ Now follows the 
enquiry regardine Lrahma.’ Hence we are not to surmise 
that, from their [otherwise] contradicting the Sankhya, the 
Brahma-mimansa and Yoga systems must aim at establishing 
(not an eternal Deity] but a [secondary] Isvara, who is merely 
an effect. For this is disproved (1) by the Brahma Siatra (ii. 
2, 1) which (founding on the objection that exists to the inde- 
pendent action of Pradhana or nature) concludes that ‘an 
unintelligent cause of the world cannot be inferred, as it is 
not conceivable that it should have been framed by such a 


13 J extract here the entire aphorism referred to (Brahma Sitras, ii. 1, 1), with a 
few lines of S‘ankara’s commentary : Smrity-anavakdsa-dosha-prasanga iti chet | na | 
anya-smrity-anavakasa-dosha-prasangat’ ||... . tatra prathamamn tavat smriti-viro- 
adham upanyasya partharati | yad uktam Brahma eva sarvajnan jagatah karanam iti 
tad ayuktam | kutah | smrity-anavakasa-dosha-prasangat |..... tasya samadhih | 
‘na | anya-smrity-anaakasa-dosha-prasangad’ iti | yadi smrity-anavakisa-dosha- 
prasangena Isvara-karana-vidah Gatpyeta evam apy anya Isvara-karana-vadinyah 
smritayo navakasa prasajyeran | (Sutra) ‘Tf it be said that [this theory] is [wrong, 
as it is] chargeable with the defect of rendering the smyz¢i inapplicable [or contradic- 
ting the smriti], [I answer] No, for [the other theory] would be chargeable with the 
defect of rendering other texts of the smriti applicable.’ (Comment) Here, he first 
of all proposes and removes the objection of contrariety to the smriti. ‘It is wrong,’ 
says the objector, ‘to assert that Brahma is the omniscient cause of the world.’ 
Why? ‘ Because the fault of making the smrit? inapplicable attaches [to this theory]. 
... The difficulty is remoyed in this way: ‘No, for [the other theory] would be 
chargeable with the defect of rendering other texts of the smriti inapplicable.’ 
Eyen if the theory of divine causality were rejected on the ground of rendering the 
smriti inapplicable, still [the antagonistic theory] would be open to the objection of 
rendering inapplicable those other texts of the smriti which assert a divine causality.” 
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cause,’ and by the series of the following siitras ; and (2) by the 
fact that the eternity of God is clearly understood from the 
Yoga aphorism [i. 26], viz., ‘He is also the instructor of the 
ancients, as he is not circumscribed by time,’ as well as from 
the commentary of Vyasa thereon.* Thus [if we take into 
account the difference between] the exoteric and esoteric methods 
of discussion,” [we shall find that] as the Sankhya has in view 
a [merely] practical denial of an Isvara, it does not con- 
tradict the Brahma-mimansa or the Yoga. The exoteric method 
[or method of approach, to which allusion has been made] is 
referred to in the Sastra. Thus it is said in the Vishnu Purana 
(i. 17, 54, Wilson, p. 182], ‘ These notions, Daityas, which I have 
described, are the mistakes of persons who look on the Deity 
as distinct from themselves. Hear now briefly from me [the 
views of those who] have made an approach [? to the truth].’ 
“Or let it be [supposed] that even theistic systems, with the 
view of preventing sinners from attaining knowledge, lay down 
doctrines which are partially opposed to the Veda; and that in 
those particular portions they are not authoritative. Still, in 
their principal contents, which are consonant to the srud: and 
the smritz, they possess authority. Accordingly, in the Padma 
Purana we find a censure passed even upon the several philoso- 
phical systems (darsanas), with the exception of the Brahma 
{the Vedanta) and the Yoga. For in that work Isvara (Maha- 
deva) says to Parvati, ‘ Listen, goddess, while I declare to you 
the tamasa works (the works characterised by tamas, or the 
quality of darkness) in order; works by the mere hearing of 
14 T quote the commentary of Bhoja-raja on this Sitra, as given by Dr, Ballantyne 
(Aphorisms of the Yoga, part first, p. 32): Purvesham | adyanam Brahmadinam api 
sa gurur upadeshta yatah sa kalena anavachchhidyate anaditvat | tesham punar 
adimattvad astt kalena avachchhedah | ‘Of the ancients, that is, of the earliest 
[beings], Brahma and the rest, he is the gwrw, 7.¢., the instructor, because He, as 


having no beginning, is not circumscribed by time; while they, on the other hand, 
haying had a beginning, re circumscribed by time.” 

16 T suppose from the context that the expressions abhyupagama-vada, “the mode 
of discussion which approaches the truth,” and praudhi-vada, “the mode of dis- 
cussion suited to advanced knowledge,” answer in some measure to our idea of exoteric 
and esoteric systems respectively. 
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which even wise men become fallen. First of all, the Saiva 
systems, called Pasupata, etc., were delivered by myself. Then 
the following were uttered by Brahmans penetrated by my 
power, viz. (2), the great Vaiseshika system of which Kanada 
was the author, and (8) the Nyaya and (4) Sankhya, which were 
promulgated by Gotama and Kapila respectively. Then (5) 
the great system, the Purva-[mimansi] was composed by the 
Brahman Jaimini from Vedic materials, but on atheistic prin- 
ciples. So too (6) the abominable Charvaka doctrine was 
declared by Dhishana,’* while Vishnu, in the form of Buddha, 
with a view to the destruction of the Daityas," promulgated (7) 
the false system of the Bauddhas, who go about naked, or wear 
blue garments. I myself, goddess, assuming the form of a 
Brahman, uttered in the Kali age, the untrue theory of maya 
[illusion, the more modern form of the Vedanta], which is 
covert Buddhism, which imputes a perverted and generally cen- 
sured signification to the words of the Veda, and ineulcates the 
abandonment of ceremonial works, and an inactivity consequent 
on such cessation. In that system I propound the identity of 
the supreme and the embodied soul, and show that the highest 
form of Brahma is that in which he is devoid of the [three] 
qualities. It was I myself, goddess, by whom this great sastra, 
which, composed of Vedic materials and inculcating the theory 
of illusion, is yet un-Vedic, was declared in the Kali age for the 
destruction of this entire universe.’ We have entered into fuller 
explanations on this subject in the Brahma-mimansi-bhashya. 
There is, therefore, no want of authority, nor any contradiction, 
in any theistic system, for they are all incapable of refutation in 
their own especial subjects, and are not mutually discrepant. 
Does, then, this system (the Sankhya) lay down a merely 
exoteric theory in respect of the multitude of souls also? It 
does not. For in the Brahma-mimansa also it is determined 
by such kinds of texts as the following (Brahma Sutras, it. 


15 A name of Vrihaspati, according to Wilson’s dictionary. 
16 See Wilson’s Vishnu Purana, pp. 334 if. 
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3, 48), viz., ‘the embodied spirit is a part of the supreme 
soul, from the variety of appellations,’ that there is a multi- 
tude of embodied spirits. But it is denied by the Brahma- 
mimansi that the spirits (purusha) asserted by the Sankhya 
have the character of Soul; for it is determined by the 
Brahma Sitra (iv. 1, 3), “they approach Him as one with 
themselves,’"” that on the ground of transcendental truth, the 
supreme Soul alone has the character of Soul. But, neverthe- 
less, the Sankhya is not unauthoritative; for as the other 
discriminative knowledge possessed by the embodied spirit in 
its worldly condition is instrumental to final liberation, this 
system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction 
of practical and real which exists between the two theories (made 
known by the gradi (Veda) and smriti), of a multitude of souls, 
and the unity of all soul, that [the Sankhya] is not contrary 
[to the Vedanta].” 


Note 1X. on Page 112, Line 22. 


Sayana’s Introduction to R. V. vol i. p. 23.—Manushya- 
vrittanta-pratipadaka richo narasamsyah \ “The narasansis are 
verses which set forth the histories of men.” 

If these narasansis were richah, verses of the hymns, and 
if, according to Siyana’s definition, their object was to record 
events in human history, it follows that these verses must have 
referred to non-eternal objects. Hither therefore Sayana’s 
definition must be wrong, or the author of the Mimansa 
Stiras must have made a mistake in asserting that the hymns 
contain no reference to events which have taken place zn 
time. 


” The original Sitra runs thus: Atma iti tw wpagachehhanti grahayanti cha | 
“They approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves.” This refers to certain texts which Sankara 
adduces from one of the Upanishads, apparently. 


APPENDIX. 227 


Note X. on Page 126, Line 15. 


The expression here employed, pitrindfiicha manmabhih, is 
repeated in R. V. x. 57, 3 (= Vaj. Sanh. 8, 58): Mano nu a 
huviimahe narasamsena somena pitrindficha manmabhih | “ We 
invoke his spirit with soma accompanied by human praises, and 
by the hymns [or prayers] of the fathers.” 

The Vaj. San. Sanhita reads stomena, “hymn,” instead of 
somena. The commentator there explains ndrasamsena stotrena 
as a ‘“hymn in which men are praised,” and pitrindficha man- 
mabhih as hymns “in which the fathers are reverenced” (pitaro 
yah stotrair manyante te manmdanas tair ityadi). 


Nore XI. on Page 148, 4th Line from the bottom. 


I should have recalled attention here to the verse of the 
Purusha Sakta, R. V. x. 90, 9, quoted in p. 10, and also in 
Part First, pp. 7 and 8, in which the Rik and Sama verses, the 
metres, and the Yajush are said to have sprung from the great 
mystical victim Purusha. 

We have also seen that in the passage of the Atharva-veda 
cited at the top of p. 11, two of the Vedas are said to have 
sprung from Time. The same Veda, as quoted by Prof. Gold- 
stiicker in the Preface to his Manavya-kalpa-sitra, p. 70, assigns 
yet another origin to the Vedas. Ath. V. xi. 7, 24: Richah 
samaini chhandamsi puraiam yajushé saha \ uchchhishta) jajhire 
ityadi | “The Rik and Sama verses, the metres, the Purana, 
with the Yajus, sprang from the remainder of the sacrifice.” 


Note XII. on Page 149, 8rd Line from the foot. 


It appears from Prof. Benfey’s note on 8, V. ii, 294 (=R. V. 
ix. 96, 6, quoted in p. 163), that the scholiast on that passage 
also makes devdndm = ritvijam, “ priests.” 
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Nore XIII. on Page 176, Lane 12. 


In R. V. x. 57, 2, we find the same word ¢antu occurring : 
Yo yajnasya prasadhanas tantur deveshu dtatas tam ahutam 
nasimahi | ‘‘ May we obtain [?] him [Agni?] whom we have 
invoked, who is the fulfiller of sacrifice, who is the thread 
stretched to the gods.” 

Prof. Roth quotes under the word tantu the following text 
from the Taittiriya Brahmana, ii. 4, 2, 6: A tantum Agnir 
divyam tatiana | team nas tantur uta setur Agne tvam pantha 
bhavast deva-yanah | “‘ Agni has stretched the divine thread. 
Thou, Agni, art our thread and bridge ; thou art the path lead- 
ing to the gods.” 


ADDITIONAL Notsz, on Page 5, Line 14, and Page 218, Line 1, 
of the Appendix. 


The following passages from Patanjali’s Mahabhashya, and 
from the commentaries of Kaiyyata and Nagojibhatta, are ex- 
tracted from fuller quotations given by Prof. Goldstiicker in 
pp. 147, 148, of the very learned Preface to his Manava-kalpa- 
sutra. 

Patanjalii—Nanu cha uktam ‘na hi chhandamsi kriyante nit- 
yan chhandaimsi’ iti | yadyapy artho nityah | y&% to asau var- 
nanupuret sa anitya tad-bhedach-cha etad bhavati Kathakam 
Kalapakam Maudakam Paippalidakam ityadi...\ Kaiyyata.— 
‘ Nityani’ itt | karttur asmaranat teshim iti bhavah | ‘ ya tw 
asav’ iti | mahapralayadishu varndnupurvi-vindse punar utpadya 
rishayah samsharatisayad vedartham smritva sabda-rachana 
vidadhate ity arthah | ‘ tad-bhedad’ iti | anupurvi-bhedad ity 
arthah | tatascha Kathadayo vedinuparvyah harttérah eva 
wtyadi | Nagojibhatta.—Amsena vedasya nityatvam svikritya 
amésena anityatvam aha‘ yadyapy arthah’ iti \ anena vedatvam 
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sabdarthobhaya-vritti dhvanitvam | nanu ‘ dhata yatha pirvam 
akalpayad’ ityadi-sruti-balena anupurei api s& eva iti navya- 
purva-mimamsd-siddhantat sa nitya iti ayuktam ata aha ‘maha- 
pralayaidishy’ iti | anupareyds tat-tat-cana-ghatitatvena anit- 
yatvam iti bhavah iti kechit \ tanna |‘ yadyapy artho nityah’ 
ityadi-vakya-sesha-virodhat | arthasyapi jyotishtomader anityat- 
vat | pravahivichchhedena nityatvam tu ubhayor api tasmad 
manvantara-bhedena danupiret bhinn& eva ‘ prati-manvanta- 
rafichaisha srutir anya vidhiyate’ ity ukter ity anye | pare tu | 
‘artho nityah’ ity atra kritakatoa-virodhy-anityatvasya eva 
abhyupagamah pirva-paaxind tadrisa-nityatvasya eva chhandassu 
ukteh | evaticha artha-sabdena atra isvarah | mukhyataya tasya 
eva sarva-veda-tatparyya-vishayatvat | ‘vedaischa sarcair aham 
eva vedyah’ iti Gitokter ity ahuh | varndnuparvyah anityatve 
manam aha ‘tad-bhedichcha’ iti | anityatva-vyapya-bhedena 
tat-siddhih | bhedo ’tra nanateam | Isvare tu na nanadtvam | 
bhede manam vyavaharam aha |‘ Kathaka’ ityadi | arthaikye 
‘py anupurvi-bhedid eva Kathaka-kilipakadi-vyavahirah iti 
bhavah | atra anuparvi anitya ity uktch padaini tiny eva iti 
dhwanitvam tad aha tatascha Kathadayah ityadi | 

As Prof. Goldstiicker has only given (in p. 146 of his Preface) 
a translation of the above extract from Patanjali, and has left 
the passages from Kaiyyata and Nagojibhatta untranslated, I 
shall give his version of the first, and my own rendering of the 
two last. 

Patanjali.—“ Is it not said, however, that “the Vedas are not 
made, but that they are permanent (.e., eternal)?’ (Quite so); 
yet, though their sense is permanent, the order of their letters 
has not always remained the same; and it is through the dif 
ference in this latter respect that we may speak of the versions 
of the Kathas, Kalapas, Mudakas, Pippaladakas, and so on.” 
Kaiyyata on Patanjali.—** Eternal ;’ by this word he means 
that they are so, because no maker of them is remembered. By 
the words, ‘ the order of their letters,’ ete., it is meant that, the 
order of the letters being destroyed in the great dissolutions of 
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the universe, etc., the rishis, when they are again produced, 
recollecting, through their eminent science, the sense of the 
Veda, arrange the order of the words. By the phrase, ‘ through 
the difference of this,’ is meant the difference of order. Conse- 
quently, Katha and the other sages [to whom allusion was made] 
are the authors of the order of the Veda.” Nagajbhatta on 
Patanjali and Kaiyyata.—‘ Admitting in part the eternity of the 
Veda, he declares in the words, ‘ though the sense is eternal,’ etc., 
that itis also in part zo¢ eternal. By this clause, vedzcity, or the 
essence of the Veda, is [declared to consist in] being sound com- 
posed of both its constituents, viz., words and their meanings. 
But is not the order eternal, since it is a settled doctrine, 
both of the new and the elder Mimansakas,"* on the strength 
of such Vedic texts as this, ‘the creator made them as before,’ 
etc., that the order also is the very same? No; this is incor- 
rect, and in consequence, he says, ‘in the great dissolutions,’ 
ete. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it exists in particular [or successive] 
moments. But this is wrong, because it is opposed to the rest 
of the sentence, viz., the words, “though their sense is eternal,’ 
etc., and because the objects signified also, such as the jyotish- 
toma sacrifice, are not eternal. Others say that both the sense 
and the order of the words are eternal [or permanent], owing 
to the continuity of the tradition ; and that consequently it is 
in different manvantaras that the order of the words is diffe- 
rent, according to the text, ‘in every manvantara this sruti 
(Veda) is made different.’ Others again think that in the 
words, ‘the sense is eternal,’ etc., an assertion is made by 
an objector of a non-eternity opposed to [mere] production, 
since it is only such a [qualified] eternity [or permanence] 
that is mentioned in the Veda; and that thus the word ‘ sense,’ 
or ‘object’ (arthah), here refers to Isvara, because he is the 
principal object which is had in view in the whole of the 
Veda, according to the words of the Bhagavad-gitéi (xv. 15), 


16 This means, I suppose, Vedantins and Purya Mimansakas, 
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“It is I whom all the Vedas seek to know.’ He next states 
the proof of the assertion that the order of the letters is not 
eternal, in the words, ‘through the difference of this,’ etc. 
The difference in the order is proved by the difference in the 
things included under the category of non-eternity. Difference 
here means variety. But in Isvara (God), there is no variety. 
He declares ordinary practice to be the proof of difference, in 
the words ‘ Kathaka,’ etc., which mean that, though the sense 
is the same, we use the distinctions of Kathaka, Kalapaka, ete., 
in consequence of the difference of order. Here by saying that 
the order is not eternal, it is meant that the words are the same, 
and thus the [full] character [of the Veda], as sound [consisting 
both of words and their meanings, is preserved?]. And this is 
what is asserted in the words, ‘consequently Katha and the 
other sages,’ etc.” 

After quoting these passages at greater length than I have 
given them, Prof. Goldstiicker goes on to remark in his note: 
“T have quoted the full gloss of the three principal commen- 
tators, on this important Stitra [of Panini] and its Varttikas, 
because it is of considerable interest in many respects.... We 
see Kaiyyata and Nagojibhatta writhing under the difficulty of 
reconciling the eternity of the Veda with the differences of its 
various versions, which, nevertheless, maintain an equal claim 
to infallibility. Patanjali makes rather short work of this much 
vexed question; and unless it be allowed here to render his 
expression varna (which means ‘letter’), ‘word,’ it is barely 
possible even to understand how he can save consistently the 
eternity or permanence of the ‘sense’ of the Veda. That the 
modern Mimansists maintain not only the ‘eternity of the 
sense,’ but also the “permanence of the text,’ which is tanta- 
mount to the exclusive right of one single version, we learn, 
amongst others, from Nagojibatta. But as such a doctrine has 
its obvious dangers, it is not shared in by the old Mimansists, 
nor by Nagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that amongst other theories, there is one, according 
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to which the order of the letters (or rather words) in the Vaidik 
texts got lost in the several Pralayas or destructions of the 
worlds; and since each Manwantara had its own revelation, 
which differed only in the expression, not in the sense of the 
Vaidik texts, the various versions known to these commentators 
represent these successive revelations, which were ‘remem- 
bered,’ through their ‘ excessive accomplishments,’ by the Rishis, 
who in this manner produced, or rather reproduced, the texts cur- 
rent in their time, under the name of the versions of the Kathas, 
Kalapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the 
same subject by Kumarila, in his Mimansa-varttika Gi. 3, 10).” 
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91, 11,—138 
94, 1,167 
96, 2,122 
102, 1,—138 
109, 1, 2, 4,—152 
116, 1,—136 
117, 25,—129 
118, 3,117 
130, 6,—131 
130, 10,—122 
131, 6,-=EL% 
139, 9,—117 
143, 1,—122 
152, 6,—149 
164, 5, 6,—177 
164, 25,—173 
164, 37,—177 
17d, Bessey 
176, 6,117 
179, 2,—141 
183, 6,—138 
Second Mandala— 
1, 2,—159 
3, 8,—152 
17, 1,—122 
19, ier 


Rig-veda continued. 
Second Mandala— 
23, 2,—158 
24, 1,—122 
35, 2,—131 
39, 8,129 
Third Mandala— 
1, 20,—123 
21.188 
18, 3,—152 
21, 3,—147 
29, 15,—144 
30, 20,—129 
32, 14,152 
$9, 1,—123 
43, 6,—144 
53, 9,—144 
53, 12,—173 
64, 17,—159 
58, 3,—117 
62, 7,—123 
62, 10,—6, 161 
Fourth Mandala— 
3, 16,—138 
5, 3,156 
5, 6,—157 
6, 1,—167 
6, 11,—129 
13,157 
16, 20,—129 
20, 5,—117 
32, 12,—138 
34, 1,—162 
48, 1, 2,—163 
50, 1,—118 
Fifth Mandala— 
2 1-18) 
11, 5,—139 
22, 4,—139 
29, 1,—147 
35, 4,—173 
40, 6,—173 
42, 6,—118 
42, 13,—128 
45, 4,—139 
55, 8,—123 
Sixth Mandala— 
14, 2,—147 
16, 47,—132 
17018128 
18, 15,—159 
19, 4,118 
21, 6,—118 
21, 8,—118 
22, 2,—118 
22, 7,—124 
26, 3,—159 
32, 1,—132 
34, 1,—124 
38, 3,—139 


INDEX. 


Rig-veda continued, 
Sixth Mandala 


44, 13,—124 
47, 3,—162 
47, 10,—159 
48, 11,—124 
49, 1,—124 
50, 6, 124 
50, 15,—118 
62, 4,—124 
75, 19,—174 
Seventh Mandala— 
7, 6,—182 
15, 4,—133 
18, 1,118 
19h e074 
22, 9,133 
261,=-188 
29, 4,—118 
Bit tare 
83, 38,—174 
33, 7-14,—142, 143 
34, 18158 
34, 9,—153 
53, 1,—119 
53, 2,—124 
56, 23,—124 
59, 4,—125 
61, 2,—136 
61, 6,—125 
64, 4,132 
66, 11,—164 
67, 5,—139 
76, 4,—119 
85, 1,—139 
87, 4,—144 
88, 4,—144 
90, 3,—153 
91, 1,—119 
93, 1,—126 
94, 1, 2,—184 
96, 3,—153 
97, 3, 5,—169, 160 
97, 9,—130 
Eighth Mandala— 
3, 3,146 
5, 18,139 
6, 24,—125 
6, 10,—146 
6, 11,—125 
64831-2189 
6, 41,—147 
6, 43,—125 
8, 8,140 
12, 10,—125 
12, 14,156 
12, 31,—136 
13, 7,—160 
13, 26,—136 
15, 7,—174 
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Rig-veda continued. 
Highth Mandala— 


16,7047 
20, 19,—125 
23, 14,—125 
25, 24,—126 
27, 11,—140 
36, 7,—119 
39, 6,—126 
40, 12,—126 
41, 2,—126 
41, 5, 6,—163 
44, 12,—126 
48, 3,—162 
49, 9,—174 
51, 4,—130 
85, 11,—127 
63, 7, 8,—127 


64, 6,—61, 58, 164 
65, 5, 6, 12,—127 


77, 4,—134 
84, 4, 6,—134 
88, 4,—149 


89, 3, 4,—151 

89, 10, 11,—150 

90, 16,—150, 153 
Ninth Mandala— 


9, 8, —127 
25, 5,—163 
33, 6,—153 
42, 2,—127 
62, t= 
78, 2,—135 
76, 4,—163 
87, 8,146 
91, 6,—127 
92, 3,—164 
95, 1,—135 
95, 2,—163 
96, 11,—119 
96, 5-7,—-163 
96, 18,—147 
99, 4,—127 
LOfe Te 1e7 
110, 7,—119 
Tenth Mandala— 
4, 6,—157 
4, 6,—128 
PAC eset 
14, 15,—120 
20, 10,—149 
21, 5,—157 
23, 5-7,—135 
26, 4,—161 
27, 22,—148 
35, 6,—153 
39, 14,132, 164 
42, 1,—140 
54, 6,—130 
56, 14,—120 
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Rig-veda continued. 
Tenth Mandala— 
57, 2,227 
57, 3,—227 
61, 7,—149 
62, 1, 3,—141 
62, 4, 5,—142 
63, 17,—140 
67, 1,—136 
71, 1-6,—154 
11, S278 
72, 1, 2,—145 
19. PeatA5 
80, 7,133 
SB (Leos 
89, 3,—128 
90, 1,—43 
90, 9,—10, 50, 198, 
227 

91, 8,—157 
91, 13,—128 
91, 14,—136 
96, 5,—120 
96, 10,—155 
96, 11,—128 
98, 9,—120 
101, 2,—1380 
107, 6,—140 
109, 4,—146 
110, 8,—155 
111, 1,—140 
112, 5,—148 
112, 9,—160 
114, 810,—174 
115, 6,—148 
116, 9,—137 
125, 3-6, —155 
129, 5,—45, 178 
129, 6,—46, 180 
129, 6-7,—178 
13081272-175 
139, 5,—158 
154, 2, 5,—146 
167, 1,—146 
176, 2,—156 
177, 1,186 
190, 1,—146 

Rishis, 5, 89f., 95, 107, 

109 ff. 


distinguished as 
new and old, 116 

speak of themselves 
as authors of hymns, 
128 ff. 

, supernatural cha- 
racter ascribed to, 141 ff. 
conscious of divine 
inspiration, 148 ff., 164f. 
their opposite views 
how reconcileable, 171 f. 


INDEX. 


Rishis, their confessions of 
ignorance, 177 f. 

, their idea of inspi- 

ration different from that 

of later writers, 179 f. 

rival the gods, 180f. 

Ritual, 18 

Roer, Bibliotheca Indica, 
7, 8, 19, 96, 100, 150, 
181, 187, 216 

Romaharshana, 22 

Roth, Illustrations to Ni- 
rukta, see Nirukta. 

Roth’s Lexicon, see Boeht- 
lingk and Roth. 

Rudra, 16, 46f., 161 

Rudras, 69, 130 


8. 


S‘abara, 190 

Sadasaspati, 156 

Sagara, sons of, 97, 99 

S'akhas of the Veda, 11, 
20, 39, 60, 83, 215 

Sama-rathantara, 7 

Sama-veda, impurity of its 
sound, 15, 16 

Sama-veda quoted, 71, 132, 
134, 135, 137, 146, 147, 
149, 161, 163, 174 

Saman, 121, 143 

Sama verses, 7, 176 

S‘ami wood, 28 

Samidhenis, 79 

S‘amhsa, 121 

Sanaka, 188 

Sanatkumara, 186 f. 

Sanhitas of the Veda, 19, 
27, 104, 106 

S‘ankara Acharyya, 45, 52, 
65 ff, 83, 94 ff, 101, 
104f., 178, 180, 182, 
187, 188, 207, 213, 223 

Sankhyas, 98 f., 102, 203 

Sankhya, 101, 112, 220 ff. 

——— Aphorisms, 81ff., 
105 

Sankhya-karika, 86, 162 

Sankhya- pravachana- bha- 
shya, 217 ff, 

S‘antanu, 26 

Saptadasa-stoma, 7 

Sarasvati, goddess, 10, 23, 
151, 152, 153, 155, 170, 
180 

——, mother of the 
Vedas, 10 

S‘adriraka Siitras, 65 


S‘ariraka - mimansa - bha- 
shya, 66 

Sarva - darsana - sangraha, 
190 ff. 

S‘atapatha Brahmana 
quoted, 3, 7, 29, 36, 113, 
120 

Sattva guna, 11, 102, 184 

Satyavaha, 18 

Satyavati, 27 

S‘aunaka, 18 

S‘aunakas, 37 

Savitri, 161, 176 

Savitri, 6 

Sayana, Vedarthaprakasa, 
or commentary on R. V., 
40ff, 51, 59, 61, 63, 
106, 117, 120, 121, 122, 
123,124, 129,131, 132f., 
138, 147, 149, 151, 157, 
159, 173, 178, 179, 226 

Saxat-krita-dharman, 210 

Siddhanta-muktavali, 216 

S'iva, 35, 161, 188 

Siksha, 58, 105 

S‘insapa (sisu), tree, 204 

S‘lokas, 8, 104 

Smriti, 18, 48, 44 ff, 91, 
93, 95f, 100, 198, 223 

Sobhari, 125 

Soma, god, 119, 127, 135, 
138, 147, 148, 164, 176, 
180 


, Source of inspiration, 
162f. 

Soma, juice, 152 

Somasarman, 201 

Souls, diversity of, 98 

Sound, eternity of, 52 ff. 

Speech, 5, 108, 150 

Sphota, 25, 72, 84 f, 

Samana, 187 

S'ruti, 1, 11, 13, 100 

Stoma, 121 

Stuti, 121 

S'udras, 50, 66 

Sukta, 121 

Sumati, 121 

Sumantu, 22, 24, 27, 190 

Sun, 3 ff., 43 

Superior science, 18 

Sushtuti, 121 

Sirya, 170 

Siita, 22, 24 

Sutras or Aphorisms, 8, 
39, 104 

Svadha, 150, 178 

Svaha, 150 

Svar, 3, 4, 6, 10 

Svarbhanu, 178 f. 


Svayambhi, 5, 71, 73, 83, 
90 


Svayambhuva manvantara, 
22, 23 

S'vetasvatara, sage, 181 

Upanishad, 


96, 100, 181 
S'yavasva, 119 


dhe 


Taittiriyas, 33 

Taittiriya Brahmana [?], 
173, 227 

Sanhita, 88 

S'akha 60, 87, 


200 
Upanishad, 98 

———— Yajur-veda, 35 
Tamas, 102, 224 
Tamasa works, 224 
Tapas, 146, 18 
Tarka-sangraha, 209f., 216 
Tax (to fabricate), 128, 130 
Thamyris, 166 
Theogonia, 1665 ff. 
Thestor, 168 
Threefold science, 28 
Tiraschi, 134 
Tittiri, 33, 60, 87 
Treta yuga, 20, 27 ff. 
Trisarvi, 35 
Trishtubh, 7 
Tritsus, 174 
Trivrit, 7 
Tvashtri, 149 


Us 


Udayana, 180, 191, 
204, 206, 211 ff. 

Udgatri, 3 

Uktha, 7, 121, 143, 
176 

Ulysses, 166 

Upanishads, 1, 2, 8, 17, 26, 
40, 103 ff., 106, 181, 226 

Upapuranas, 17 

Urvasi, 27 ff., 104, 143 

Usanas, 145 

Ushas, 139 

Ushmas, 26 

Ushnih metre, 7, 176 

Utpannatya, 199 


203, 


174, 


Whe 


Vach, 73, 108, 121, 150, 
161, 153, 154, 155, 170, 
180 


INDEX. 


Vachas, 121 
Vagisvara, 191, 202 
Vajasaneyins, 36 
Vajasaneyi ritual, 35 
———-_ Sanhita, or 
white Yajur-veda, quoted, 
35, 120, 146, 155, 161, 
227 
Vajins, 33, 385 
Vairtipa, 7 
Vaisampayana, 22, 24, 27, 
32ff., 35, 190 
Vaiseshika, 95, 220, 225 
Vaishnavas, 102 
Vaisvanara (Agni), 133 
Vaivasvata Manvantara, 
21, 22, 27 
Vaktratunda (Ganesa), 161 
Valakhilyas, 145, 160 
Valmiki, 60, 89 
Varuna, 124, 132, 136, 
139, 143, 144, 149, 170, 
176, 180 
, source of inspira- 
tion, 160, 163f, 
Variitri, 161 
Vashat, 150 
Vashatkara, 10 
Vasishtha, 142 ff., 
174, 179 
Vasishthas, 120, 143 
Vastoshpati, 149 
Vasus, 69f., 130 
Vatsa, 140 
Vatsayana, 210 
Vayu, 119, 170 
Vayu Purana, 17, 22, 33, 
36 
Vasudeva, 97 
Vedangas, 58, 91 
Vedanta, 101 ff. 
Siitras, 65 ff. 
Vedantists, 102, 179 f. 
Vedartha-prakasa on R.V., 


153 


’ 


40 
—__—__—__——- on T.S., 
5, 44, 47 ff., 88f., 90 
Vedas, their elemental 


origin, 3 ff. 
, world formed from, 


4, 5, 71 
~ issued from Brahma’s 
mouth, 6f, 
, breath of great 


Being, 7f., 83f, 104f, 
212 
—- identified with 
speech, mind, and life, 8 
——- identified with Vish- 
nu, 11, 16 


239 


Vedas sprung from the 

Gayatri, 9 : 

sprung from Saras- 

vati, 10 

sprung from Puru- 

sha, 10 

sprung from time, 11 

——- sprung from remain- 
der of sacrifice, 227 

—- classed with other 
S'astras by the Upani- 
shads, 8, 106 ff. 

, power, dignity, etc., 

of, 12 ff. 

--, division of, 11, 20 ff. 

, original extent of, 

21, 22 

, mutual hostility of 
the different schools of, 
36 ff. 

——-, arguments in sup- 
port of their epee 
39 ff., 52 fF, 73 ff, 86 ff. 
196 ff, 212 ff. 

eternity of, asserted, 
ll, 52ff, 6948, 107, 
164, 196 ff. 

—, eternity of, denied, 
73 ff., 81 ff., 211 ff. 

superior to other 

S‘astras, 90 ff. 

self-provying power, 

107f. 

seen by the rishis, 

107, 109 

, remarks on the ar- 

guments in support of, 

108 ff. 

really composed by 

the rishis, 109 ff., 114 

contrasted with later 

S‘astras, 114 

—, character and con- 
tents, 2, 109ff., 114f. 

——., distinction of new 
and old hymns in, 116 ff. 

, see Rishis 

Vedic Sanhitas, 103 

Vedhas, 1i6 

Vedavyasa, see Vyasa. 

Verbal Divinity, 188 f. 

Videha, 38 

Vidyan - moda - tarangini, 
208 

Vijfiana Bhikshu, 81, 209, 
217 ff. 

Vidya, 104 

Vimada, 135, 136, 149 

Vimadas, 135 

Vipaschit, 116 


? 
’ 


240 


Vipra, 116 

Viraj metre, 7, 176 

Virtipa, 51, 58, 164 

Vishnu, 11 ff., 20, 24, 36, 
99, 160, 163, 189, 198, 
225 


Vishnu Purana quoted, or 
referred to, 4, 6, 11, 16, 


20ff., 31, 100, 210, 
224 

Visvamitra, 144f., 173, 
179, 181 


Visvanatha Bhattacharyya, 
73, 217 
Visvavasu, 158 
Visvedevas, 70, 176 
Vrihad Arauyaka Upani- 
shad, 7 ff., 38, 71, 103 ff, 
108, 150, 180, 187, 217 
Vrihaduktha, 130 
Vrihat-sama, 7 
Vrihaspati, god, 118, 154, 
158, 176 
y heretical teacher, 
225 


INDEX. 


Vrihaspati, author of a 
smriti, 92 

Vrittra, 125, 127 

Vyahritis, 26 

Vyakhyanas, 105 

Vyasa, 20, 21, 22, 24, 26, 
60, 73, 88, 190, 221, 
224 


Ww. 


Weber Ind. Lit., 35 

Ind. Stud. 4, 36 ff, 
100, 101 

Vaj. Sanhita, 190 

Vaj. San. Spec., 


173 
Wilson, H. H., 2 
———_—_——_ translation 
of Vishnu Purana, 4, 7, 
11, 16, 20, 24, 29, 31, 
35, 99, 100, 146, 210, 
224, 225 


THE END. 


Wilson, H. H., translation 
of Rig-veda, 152, 177 
—————_ Sankhya 

karika, 25, 162 


We 


Yajfiadatta, 70 

Yajfia-paribhasha, 44 

Yajfavalkya, 32ff, 38 

Yajur-veda, see Veda, and 
Taittiriya and Vajasaneyi 
Sanhitas. 

Yajush, 121 

Yajush-verses, 7 

Yama (Agni?), 143 

Yama, 146 

Yaska, see Nirukta. 

Yatudhana, 110 

Yoga aphorisms, 224 

philosophy, 220 

Yogas, 85, 102 

Yogis, 222 

Yugas, 22, 106 
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